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ABSTRACT 
The Yavapai-Apache Nation represents one American Indian tribe whose 
experiences of historical trauma and alternative responses to historical trauma is not fully 
understood. This study sought to explore the presence of historical trauma among 
individuals who did not directly experience events of historical trauma, and ways those 
individuals have dealt with the possible impact of historical trauma. The foundation of 
this research reflected that pathological outcomes may not be universal responses to 
historical trauma for a sample of Yavapai-Apache Nation college graduates, as evidenced 
by their academic success, positive life outcomes, and resilience.  The study utilized 
Indigenous methodologies and conversational and semi-structured interviews with 
Yavapai-Apache Nation co-researchers and four central themes emerged. The first theme 
of Family indicated the Yavapai-Apache Nation co-researchers with a strong orientation 
toward the family. Families provided support and this positive perception of family 
support provided the encouragement needed to cope with various experiences in their 
lives, including school, raising their own families, career goals and helping to impart 
teachings to their own children or youth within the community. The second theme, 
Identity, indicated the co-researchers experienced the effects of historical trauma through 
the loss of language, culture and identity and that while losses were ongoing, they 
acknowledged the necessity of identity re-vitalization. The third theme, Survival, 
indicated that despite hardships, the co-researchers acknowledge survival as a collective 
effort and achieved by an individual’s efforts within the group. The co-researchers 
described their personal understanding of education and success. They also discussed 
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how they contribute to the survival of the Yavapai-Apache Nation. The fourth theme, 
Intersection, indicated the co-researchers’ stories and experiences in which the themes of 
family, identity and survival intersected with one another.  It was necessary to include 
this final theme to show respect for the co-researchers’ stories and experiences. Also 
discussed are the study’s strengths, limitations, and the implications for research with the 
Yavapai-Apache Nation and research with Indigenous Communities.  
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Chapter 1: Introduction 
American Indians or Indigenous peoples, used synonymously, hold a unique 
status among ethnic minorities in the United States.  As the original people of this land, 
American Indians have faced great adversity, violence, and trauma because of the 
invasion of Europeans and Western values to their homelands – now called the Americas.  
The American Indian experience of massacres, widespread disease, forced relocation, 
forced removal of children, and prohibition of spiritual and cultural practices (Stannard, 
1993; Thornton, 1987) contributes to a history of cultural and ethnic genocide (Smith, 
2004).   The American Indian population once accounted for approximately 10 to 12 
million inhabitants in the late 1400s, yet following the contact of European colonists, 
reduced to 250,000 by 1900 (Thornton, 1987). 
This history has left a lasting impact on American Indians. The trauma and losses 
experienced by American Indian people is conceptualized as a collective grief (Yellow 
Horse Brave Heart & DeBruyn, 1995) that is both historic and ongoing (Gagne, 1998), 
and is now commonly referred to as historical trauma (HT).  Maria Yellow Horse Brave 
Heart, a leading Indigenous scholar in the development of historical trauma defines HT as 
the “cumulative emotional and psychological wounding, over the life span and across 
generations, emanating from massive group trauma experiences” (1998, 2003).  
Although contemporary American Indians did not directly experience these early 
historic traumatic events, the collective memory of suffering remains and continues to 
have detrimental effects on contemporary American Indian communities. American 
Indians who reside on tribal lands and within urban settings are disproportionately 
affected by high rates of suicide, interpersonal violence, child abuse and neglect, teen 
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pregnancy, gang violence (Greenfield & Smith, 1999; Cross, Simmons, & Earle, 2000), 
and are at increased risk for cancer, heart disease, chronic liver disease, diabetes, 
tuberculosis, mental health disorders, and substance use disorders (UIHI, 2011; 
SAMHSA, 2010).  In addition to negative health outcomes, American Indians continue to 
experience widespread loss of traditional practices, language, and ceremony, which serve 
as further distress and disability for Indian communities (Corrado & Cohen, 2003). 
Educational attainment lags behind the national graduation rate, with American 
Indian high school students at 67 percent compared to 81 percent for white students 
(NIEA, 2016). Researchers attribute the educational disparity gap that American Indians 
experience to the lack of cultural relevance in mainstream educational settings (Martinez, 
2014). This educational gap affects American Indians’ access to higher education, which 
then affects the socio-economic status of American Indian families and communities. The 
link between poverty and academic performance is significant, as students from lower 
socioeconomic statuses tend to perform more poorly in school than their peers from 
higher socioeconomic statuses (Duncan, Yeung, Brooks-Gunn, & Smith, 1998).  For 
example, more than 1 in 4 American Indians live in poverty with the unemployment rate 
in 2014 at 11 percent, which is nearly double the national rate of 6.2 percent. The median 
income of American Indian and Alaska Native households in 2014 was $37,227 
compared with $53,657 for the nation as a whole (Census Bureau, 2014). These 
documented health, social, and economic disparities are a consequence of the history of 
oppression by the dominant culture in the United States (Struthers & Lowe, 2003). 
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However, despite having endured centuries of hardships from historical trauma, 
American Indian people remain strong and resilient.  Dysfunction or exhibited 
pathological outcomes do not plague all American Indian people (Denham, 2008). This 
departure from the legacy of historical trauma presents a compelling area for research.   
According to the 2010 Census, 5.2 million people in the United States self-identify as 
American Indian or Alaskan Native, which represents approximately 1.7 percent of the 
United States population (Norris, Vines, Hoeffel, 2012).  There are currently 567 
federally recognized American Indian tribes in the United States with nearly 200 
documented tribal languages (Bureau of Indian Affairs, 2016).  Each of these tribal 
nations is a distinct sovereign nation who determines its own membership and exercises 
the powers of government to varying degrees (Norris, Vines, Hoeffel, 2012). 
In general, individuals obtaining higher education typically experience economic 
gains such as higher earnings and better career opportunities.  For all racial and ethnic 
populations, higher levels of education are associated with a greater likelihood of 
employment in higher paying jobs than those with less education (Bureau of Labor 
Statistics, 2016). The poverty rate for those with a bachelor’s degree or higher was 5%, 
compared to 10 % (some college, no degree), 14% (high school graduate), and 29% 
(without a high school degree) (DeNavas-Walt & Proctor, 2014). As such, obtaining a 
college degree represents an individual who is likely to have positive beliefs about his/her 
abilities as a student, and about the importance of education to future opportunities 
(Martinez, 2014).  
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Many factors have been identified as challenges for American Indian students in 
pursuit of higher education, including under-preparation, difficulties in adjusting to the 
academic community, problems with family and self, cultural differences, social 
isolation, and financial complications (Hoover & Jacobs, 1992; Hunt & Harrington, 
2010; Vermillion, 2012; Wells, 1989). Meanwhile, few studies explore the positive 
qualities and cultural strengths of American Indians in higher education.  Despite the 
factors that inhibit American Indians’ academic success, the fact remains that American 
Indians maintain their presence and successfully acquire academic degrees.  Although 
American Indians represent only 1% of all students enrolled at universities (Ginder & 
Kelly-Reid, 2013), American Indian student enrollment has nearly doubled within the last 
30 years (NIEA, 2016). From 1999-2000 to 2009-2010, the number of Bachelors, 
Masters and Doctorate degrees conferred to American Indian students increased by 42%, 
75% and 35% respectively (US Department of Education, 2012).   
Much of the research regarding American Indians in general focuses on 
challenges and uses a deficit perspective. It is essential to maintain a positive perspective 
of honoring and incorporating the knowledge, experiences, abilities, and success of 
American Indians. Research and theory from non-Indigenous scholars often do not focus 
on the cultural knowledge, skills, and abilities of Indigenous peoples. Thus, in spite of the 
shared experience of historical trauma, there are significant numbers of American Indians 
who have transcended that experience.  This raises the question of, what impact, if any, 
does historical trauma play in the lives of American Indians who have acquired academic 
degrees, a marker of positive, strength-based outcomes.   
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Statement of the Problem 
 The study of historical trauma among American Indians is still emerging.  
Various scholars have developed conceptualizations of historical trauma and use them 
differentially across a number of studies (Walters, Stately, Evans-Campbell, Simoni, 
Duran, Shultz & Guerrero, 2009; Brave Heart, 1999; Whitbeck, Adams, Hoyt & Chen, 
2004).  The current approach to addressing health disparities and symptoms of historical 
trauma subscribe to Western belief systems, which reflect inherent dominant culture 
biases (Stannard, 1993, Chino & DeBruyn, 2006) and “focuses on the individual, blames 
the victim, and produces interventions that can be harmful” (Pearce, 1996, p. 679). 
Therefore, exploration of the manifestations and prevalence of historical trauma from an 
Indigenous perspective, as well as the specific mechanisms of intergenerational 
transmission, are necessary.  From this, culturally appropriate interventions for historical 
trauma can be developed, implemented and evaluated.   
Much of the American Indian historical trauma literature focuses on negative 
outcomes.  Research that focuses on a deficit-based model may not provide an accurate 
illustration of the American Indian experience.  This is evident as researchers attempt to 
address the divergent experiences of minority groups, relative to dominant Western 
beliefs and values.  Interventions that originate from the life experiences of Euro-
Americans are usually “alienating, assimilative or otherwise harmful for the ‘culturally 
different’” (Sue, Zane, Hall & Berger, 2009, p. 525).  In order to develop appropriate 
interventions, it is important to consider the history, experiences, beliefs and values of 
American Indian people.  Thus, there is room to explore historical trauma and 
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resilience/strengths. Denham (2008) argues that the “literature rarely illustrates 
alternative manifestations or resilient responses to the construct of historical trauma” (p. 
411). Historical trauma research must represent American Indian people from an 
Indigenous perspective.  By doing so, we are honoring the unique characteristics of each 
tribe while also recognizing that many of the values and beliefs are common across 
tribes.  These specific cultural beliefs and practices may also play a role in the 
experience, transmission and manifestation of historical trauma.   
Purpose and Research Questions 
The overall purpose of this study was to explore the perceived effects of historical 
trauma on American Indians, specifically tribal members of the Yavapai-Apache Nation.  
This study explored the extent to which Yavapai-Apache Nation who have graduated 
from college and obtained a Bachelor’s degree; perceive links between historically 
traumatic events and their present lives. To date, there is no historical trauma research 
gathering knowledge and exploring the experiences specific to American Indian college 
graduates.  Rather, much of the current literature focuses on defining, measuring and 
interpreting the concept of historical trauma utilizing various sub-populations of 
American Indians.   
As previously discussed, college graduates represent those who successfully 
navigated higher education institutions and thus afforded additional opportunities 
compared to non-college graduates. This brings us to the concept of success and my 
interpretation and definition for this study.  Because this study utilized Indigenous 
methodologies and as a result recognized Indigenous knowledge as legitimate sources of 
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data, I will discuss later, then why does a Western academic degree serve as a marker of 
success for Indigenous peoples? Success is not easily defined and what it means to me 
will be different from what it means to my ancestors, children and community; success is 
contextual. When I graduated with my Bachelor’s degree, my then 85-year old 
grandfather travelled from Colorado to attend my convocation.  He spoke during my 
family reception and shared his words of wisdom, words that I will never forget.  He told 
me, “Remember where you come from.” These words have so many meanings for me, 
but ultimately connect me to my people, land and spirituality. These components of my 
identity have brought me to this point in my life and academic career.   
For the purpose of this study, success refers to an individual who has achieved the 
accomplishment of earning a Bachelor’s degree.  This marker of success stems from my 
experience as an Indigenous woman, who is accountable to my ancestors, family and 
community, while also trying to achieve a goal in the white man’s world, in an effort to 
give back. This notion of accountability to the collective group is common among 
Indigenous peoples. Qualitative studies of American Indian student college retention 
report that students identified a commitment to family and their tribal community as the 
major factor in persistence (Guillory, 2009). American Indians who complete school 
choose alternative career paths, have a strong sense of family, recognize the importance 
of strong guides in the journey, and value education as a process of life (Montgomery, 
Miville, Winterowd, Jeffries & Baysden, 2000). From an Indigenous perspective, 
“giftedness” refers to contributing to the well-being of the community (Romero, 1994).   
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Romero’s study of giftedness from a Keresen Pueblo perspective report 
characteristics of giftedness including 1) “giving back,” in order to contribute to and 
represent the community with honor; 2) possession of unique and special cultural abilities 
and talents; 3) special abilities are meant to highlight the community rather than the 
individual; 4) abilities and talents are meaningful when used to benefit others; and 5) 
giftedness is linked with cultural values (p. 40). The Hoopa Valley Indian Reservation 
describes that all its community members are gifted and it is up to the individual to 
choose to “find” their gift and to “use it” (Lara, 2009, p. 93).  
The goal of this study was to explore the presence of historical trauma among 
individuals who did not directly experience events of historical trauma, and ways those 
individuals have dealt with the possible impact of historical trauma. The foundation of 
this research reflected that pathological outcomes may not be universal responses to 
historical trauma for a sample of American Indian college graduates, as evidenced by 
their academic success, positive life outcomes, and resilience.  The study participants 
were asked to offer insight into how to navigate the impact of historical trauma in ways 
that result in successful life outcomes.   
The following questions guided this study: 
Among a sample of Yavapai-Apache Nation individuals who have obtained a 
Bachelor’s degree:  
1. What do you know about your tribal history? Family history? 
2. How is the history of Indian people passed on to younger generations? 
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3. Were there any instances of hardship within your tribal history or family 
history that you know about?  
4. Have any tribal or family hardships affected your life?  
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Chapter 2: Literature Review 
Governmental Policies contributing to Historical Trauma (HT) 
The Indians must conform to “the white man’s way,” peaceably if they will, 
forcibly if they must. They must adjust themselves to their environment, and 
conform their mode of living substantially to our civilization. This civilization 
may not be the best possible, but it is the best the Indians can get. They cannot 
escape it, and must either conform to it or be crushed by it (Commissioner of 
Indian Affairs, Thomas J. Morgan, 1889 qtd in Wilkins, 2006). 
The status of American Indian people cannot be fully understood without 
acknowledging the adverse impact and trauma perpetuated by United States government 
policies. Scholars have identified six phases or periods of federal Indian policy (Duran 
and Duran, 1995; Deloria and Lytle, 1983). This historical overview of federal Indian 
policy is necessary to provide a better understanding of the development and operation of 
the contemporary Indian legal system.  I will illustrate the continuous trauma inflicted on 
American Indian people by way of federal policy. While this synopsis is useful, I must 
note that this does not provide a complete policy history. Additionally, the linear outline 
provided is flawed, as many of the policies do not end at particular dates (Wilkins and 
Stark, 2017). We must also acknowledge that prior to European invasion; Indigenous 
peoples had their own political, social, religious, economic and health systems in place.  
In fact, many of the governmental systems of Indian tribes were non-imperial, non-
hierarchical and democratic (Mander, 1991). “Natural laws” operated the traditional 
systems whereby Indians viewed the land as a “Being or Spirit,” not to be sold or 
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bartered (p. 506). This posed as a significant hindrance to the Europeans who wanted to 
make deals to acquire the land and its resources in an expedient manner, resulting in the 
destruction of the traditional systems.  
Discovery, Conquest, and Treaty Making 1532 – 1828. 
 The orders of United States founding father, George Washington to General John 
Sullivan on May 31, 1779 state: 
The immediate objectives are the total destruction and devastation of their 
settlements and the capture of as many prisoners of every age and sex as possible. 
It will be essential to ruin their crops in the ground and prevent their planting 
more (Washington, 1779). 
The first phase, described as “First Contact” (Duran & Duran, 1995) or “Discovery, 
Conquest and Treaty-Making” (Deloria & Lytle, 1983) occurred from 1532 - 1828.  
During this phase, Europeans invaders initially recognized the Indigenous people who 
inhabited the lands as legitimate entities who were capable of treaty making. The first 
settlements were small outposts on land considered hostile by the Europeans. The 
settlements rarely contained a few hundred inhabitants, which made treaty making a 
feasible method.  In fact, most of the early European settlements relied on the larger 
Indian tribes to protect them from smaller tribal groups whose lands they invaded. In 
1778, the United States assumed treaty-making powers from the Europeans.  
The Marshall Trilogy. 
Indian people experienced environmental shock and the European invaders 
systematically destroyed their way of life (Duran & Duran 1995). During this phase, 
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three monumental cases that form the basic framework of federal Indian law in the 
United States came into play, known as the Marshall Trilogy.  In 1823, Johnson v. 
McIntosh addressed land ownership and the interpretation and implementation of the 
Doctrine of Discovery in the United States (21 US 543, 576 1823). The case involved a 
series of land transfers whereby Supreme Court Justice John Marshall held that the 
federal government controlled the land and the Indians only held a “right of occupancy” 
with no ownership to the land.  The Court's decision represented an effort to fit Indian 
land title claims into the European system of land ownership.  
Marshall based this decision on the Doctrine of Discovery, or the Papal Bull Inter 
Caetera, issued by Pope Alexander VI in 1493 that granted Spain the title to all 
discovered lands in the New World (Heath, 2014). Shortly after, in 1496, King Henry VII 
issued the Patent to John Cabot and his sons, “to find, discover and investigate 
whatsoever islands, countries, regions or provinces of heathens and infidels, in 
whatsoever part of the world placed, which before this time were unknown to all 
Christians” (Biggar, 1911).  Marshall cites this Patent within his opinion of Johnson v 
McIntosh, “So early as the year 1496, her monarch granted a commission to the Cabots, 
to discover countries then unknown to Christian people, and to take possession of them in 
the name of the King of England” (21 US 543, 576 1823). Thus, only the discovering 
nation, that is the United States, could settle land rights. Indians could not sell land to 
individuals and states do not have legal standing to settle Indian land claims.  
 The 1831 case, Cherokee Nation v. Georgia further addressed legal and political 
relations between Indians and the federal government (30 US (5 Pet.) I 1831).  The Court 
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held that the Cherokees were not a foreign nation, rather, a “domestic dependent nation” 
and the relationship between the tribes and the United States was like that of a “ward to a 
guardian.”  This ruling outlined the sovereignty of tribes not as states, but also not as 
foreign nations either. In essence, tribal sovereignty, authority to govern, was limited by 
being within the boundaries of the United States, but it was inherent sovereignty, which 
meant that it predated the United States.   
The last case of the Marshall trilogy is Worcester v. Georgia (1832) in which the 
Court held the Cherokee Nation as a distinct community, occupying its own territory, and 
within which the laws of Georgia did not apply (31 US (6 Pet.) 515, 1832). Again, this 
ruling established the federal government, not the states had authority over Indian affairs 
and the tribes had inherent sovereignty, the authority to make and enforce their own laws 
within their lands. Thus began a process of ongoing loss and separation from loved ones, 
the land and the relationship Indians held with their daily world.   
Removal and Relocation 1828 – 1887. 
During the second phase, the process of assimilation of Indian people ensued 
(Deloria & Lytle, 1983). Hostility developed between the Indian people and whites 
shortly after settlements were established. Indians posed as an obstacle to westward 
expansion, so white settlers petitioned the federal government to remove them. Andrew 
Jackson pledged to support westward expansion and in 1829, Jackson urged the voluntary 
removal of Indians in order to protect the tribes and states (Prucha, 2000).  The Indians 
refused to leave their ancestral homelands and Jackson encouraged Congress to adopt the 
Indian Removal Act of 1830.  The act provided “for an exchange of lands with the 
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Indians residing in any of the states or territories, and for their removal west of the river 
Mississippi” (Indian Removal Act).  The law provided financial and material assistance 
for the Indians to travel to their new locations and guaranteed they would live their new 
lives under the protection of the U.S. government forever. The purpose of the removal 
policy was to open up millions of acres of land for development, which was successful 
for the United States (Wall, 2010). Jackson and his followers continued to persuade, 
bribe, and threaten tribes into signing removal treaties and leaving the Southeast. 
This resulted in the forced removal and relocation of all Indians living east of the 
Mississippi River to Indian Territory, modern day Kansas and Oklahoma (Perdue, 1989). 
During the 1830s, the three largest tribal nations east of the Mississippi, the Choctaw, 
Creek and Cherokee, had a population of approximately 20,000 people each. Following 
the forced removal, approximately 2,000 Choctaw, 4,500 Creek and 5,000 Cherokee 
perished during the entire “Trail of Tears” ordeal including the round up, the journey and 
the first year in Indian Territory (Thornton, 1984; Ostler, 2015). The majority of deaths 
occurred in internment camps while awaiting the journey west due to disease and 
starvation. Many died during the actual journey from gunshot wounds, exposure to the 
cold weather, hardships from the journey, starvation and the diseases from the internment 
camps. Upon arrival to Indian Territory, the Indian people continued to die, as there were 
no doctors and inadequate medicine to treat the various diseases. Because Indian 
Territory was unfamiliar and damaged land, the relocated tribal nations had no choice but 
to abandon their traditional means of survival and learn new ways of living. This removal 
traumatized the Cherokee people who were forced to leave their land, hunting grounds, 
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herbs, medicines, ceremonies and their traditional way of life (Satz, 1985). By the end of 
Jackson’s presidency, he signed seventy removal treaties into law as a means to remove 
nearly 50,000 Indians from their homelands and into Indian Territory (Office of the 
Historian, 2013). The relocation of Indian people throughout the United States provided 
millions of acres of plentiful land for white settlers as well as significant monetary profit 
from the purchase and sale of land.  
Allotment and Assimilation 1887 - 1928 
Within the third phase, the federal government continued its coercive efforts to 
assimilate Indian people.  The federal policy of assimilation developed through several 
means.  Wilmer (1993 p. 82) describes this as: 
replacing the traditional communal economic base with a system of private 
property; intensified education, primarily through boarding schools; the regulation 
of every aspect of Indian social life, including marriage, dispute settlement and 
religious practice; the granting of citizenship;…and finally allowing the Indian 
tribes to become self-governing by adopting constitutions ultimately subject to the 
approval of the U.S. government.   
The policies and laws enacted during this phase continue to play a role in undermining 
Indian nations.  In 1887, the General Allotment Act authorized the president to survey 
and divide tribal land into allotments for individual Indians (General Allotment Act). The 
purpose of the act was to break up the reservations, distribute small plots of land to 
individual Indians and then require Indians to farm the land.  The act used this allotment 
formula: 
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To each head of a family, one quarter section; to each single person over eighteen 
years of age, one-eighth section; to each orphan child under eighteen years of age, 
one-eighth section; to each other single person under eighteen years of age living, 
or who may be born prior to the date of the order to the president directing 
allotment of the lands, one-sixteenth section (qtd in Prucha, 2000 p. 170). 
The act allowed a period of 25 years during which the Indian landowner had to learn 
proper European business methods (Deloria & Lytle, 1983).  During this period, the 
government held the land in trust and the Indian landowner could not sell the land 
without express permission of the Secretary of the Interior. Indians who received land 
allotments became U.S. citizens who were subject to federal, state, and local laws. Many 
Indian people were not successful at cultivating the land since majorities of the land 
allotments were not suitable for agriculture nor did the Indians have the equipment and 
supplies needed to farm the land successfully. Because of this legislation, Indian 
landholdings reduced from 138 million acres in 1887 to 48 million in 1934 (Hauptman, 
1988).  
Other coercive polices designed to assimilate Indian people continued throughout 
this phase. The Major Crimes Act passed in 1885, granted the federal government 
jurisdiction over Indians who committed major felony offenses on tribal lands (Major 
Crimes Act). Prior to this act, Indian tribes held exclusive jurisdiction over criminal 
offenses and often handled crimes according to traditional customs (Deloria & Lytle, 
1983). Congress held that Indians were not able to handle criminal jurisdiction with their 
“primitive sense of justice” (p. 11). 
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This phase of history included the establishment of boarding schools in yet 
another attempt to obliterate the Indian way of life. The federal government ignored the 
fact that education was not a new concept as Indians have always valued education. 
Indian ways of teaching and learning, centered on a system of values and ethics important 
to Indian people, was problematic for the federal government (Buffalohead, 1983). 
Assimilation is achieved through the imitation of American life that was not inclusive, 
but rather segregated from the majority culture (Grover, 1999). In 1875, U.S. Army 
Lieutenant Richard Pratt headed the Fort Marion prison in Florida. Upon arrival to Fort 
Marion prison, Pratt had the seventy-two Indian prisoners’ traditional clothing taken 
away and issued European style clothing. Prison guards cut the long hair of the Indian 
prisoners who were forced to read and write in English and abandon their tribal 
languages. By using rigorous military discipline, Pratt’s plan was to force the Indians to 
assimilate completely into white culture. In 1879, Pratt presented his plan for a 
government Indian boarding school to government officials (Adams, 1995). The school’s 
location was at an abandoned military post in Carlisle, Pennsylvania. Pratt chose this 
location as it was isolated from tribal communities, heavily populated with white 
communities who would model proper Euro-American behavior, and its accessibility to 
rail connections, which minimized transportation issues (Smith, 2004).  Pratt traveled to 
the Dakota Territories to round up children to attend the school. He presented himself as 
a friend to convince tribal leaders to allow their children to attend Carlisle (Pratt, 1973). 
Eventually, the negotiation process for children changed from a friendly request to forced 
removal.  In 1891, Congress approved a part of the Indian Appropriation Act with the 
 18 
 
requirement that Indian parents send their children to boarding schools or suffer withheld 
rations, clothes, and other annuities. 
 On November 1, 1879, Pratt opened the Carlisle Indian Industrial School with 147 
students.  The school operated from 1879 through 1918.  With each passing year, 
Carlisle’s student enrollment increased with maximum enrollment in 1910 at 1,050 
students.  By 1909, the number of schools in operation included 25 off-reservation 
boarding schools, 157 on-reservation boarding schools, and 307-day schools (Adams, 
1995). The infamous rationale of Indian boarding schools was to "kill the Indian in him 
and save the man,” and over 100,000 Indian children were forced to attend boarding 
schools (Mauro, 2011).  Pratt pushed for the cultural genocide of Indian children in order 
to, "transfer the savage-born infant to the surroundings of civilization, and he will grow 
to possess a civilized language and habit" (Pratt, 1973).  The federal government shifted 
their focus to assimilating children, as it was too late to Christianize adults. “It is a mere 
waste of time to attempt to teach the average adult Indian the ways of the white man. He 
can be tamed, and that is about all” (qtd. in Adams, 1995, p. 18). School advocates 
argued education would quicken the process of cultural evolution and Indians could 
morph from “savagism to civilization” in a short amount of time (p. 19).  
 The first aim of Indian education was to teach the child how to read, write and 
speak the English language (Adams, 1995).  The Commissioner of Indian Affairs, John 
D.C. Atkins stated, “This language, which is good enough for a white man and a black 
man, ought to be good enough for the red man” (qtd in Mauro, 2011). Indian children 
received lessons in arithmetic, science, history and the arts in order to “catch a glimpse of 
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the civilized world through books” (qtd. in Adams, 1995, p. 21).  The second aim of 
Indian education was for the child to be individualized.  Euro-Americans considered 
Indians to be savages because of the value placed on the tribal community versus the 
individual.  To accomplish individualization, children learned practical skills and trade, 
the value of private property, self-reliance and personal wealth.  Superintendent of Indian 
Schools John Oberly held that students needed to have removed “the degrading 
communism of the tribal-reservation system…so that he will say ‘I’ instead of ‘we,’ and 
‘This is mine,’ instead of ‘This is ours’” (qtd in Adams, 1995, p. 23).  The third aim of 
Indian education was Christianization, which meant embracing the ideal that “an 
individual was responsible for both his economic and spiritual self” (p. 23).  The fourth 
aim was the citizenship training of Indian children through the teaching of American 
history. Columbus Day was recognized as a banner day in history. Thanksgiving was a 
holiday to celebrate “good” Indians having aided the brave Pilgrim Fathers. New Year’s 
was a reminder of how white people kept track of time and George Washington’s 
birthday served as a reminder of the Great White Father. 
Pratt's program of half days in the classroom and half days spent at some form of 
manual labor soon became the standard boarding school curriculum (Smith, 2004). 
Government expenditures for boarding schools were always small, and the schools 
exploited the free labor of Indian children in order to function. Children did not receive 
adequate food and medical care and schools were overcrowded.  Due to this inadequate 
care, Indian children died from starvation and diseases such as tuberculosis, measles, 
influenza, whooping cough and smallpox. Children shared infected hand towels, drinking 
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cups, books, and small sleeping quarters and illness spread very quickly (Booth, 2009).  
Upon entry into the boarding schools, traditional clothing was stripped from the children 
and the boys were dressed in uniforms, and the girls were dressed in Victorian style 
dresses (Binder & Reimers, 1982).  A barber was on hand to cut the children’s long hair 
in order mimic the appearance of white children. The children received Christian names 
because whites thought Indian names were pagan, impossible to pronounce, and 
embarrassing (Booth, 2009).  In doing so, the Indian children were insulted and grew to 
be ashamed of their name. The use of Indian language was forbidden the children were 
severely punished if they spoke their language. The militaristic operation of the schools 
required children to move in regimental line, maintain silence and never allowed to 
question authority (George, 1997).  The children followed a strict daily schedule with a 
“mandated ‘correct’ physical posture, ‘correct’ ways of moving and exercising, and 
‘correct’ details of dress” (Lomawaima, 1993, p. 227). Discipline in boarding schools 
was harsh and rigidly enforced.  Some forms of punishment included eating soap, 
physical beatings, standing still for hours at a time and excessive time in prayer and 
devotions (George, 1997). Children often sat in solitary confinement for long periods and 
physically punished with various items including a ruler, belt, recess bell and musical 
baton.  Children were whipped, shaken, burned, thrown down stairwells and deprived of 
food (Booth, 2009). Public displays of humiliation served as methods of punishment, for 
example, the children had to stand naked before their classmates. 
It is impossible to know the exact number of Indian children who attended 
boarding schools. By 1888, government boarding school enrollment reached over 10,000 
 21 
 
Indian children and by 1900, at least 26,000 children estimated to be enrolled (Fey & 
McNickle, 1959).  By the mid-1920s, many boarding schools closed and day schools 
consolidated after the Committee of One Hundred Report (1923), the Meriam Report 
(1928) and the National Advisory Committee on Education recommended extensive 
reform to Indian education policy (Fey & McNickle, 1959; Reyner, 1992).   Specifically, 
the Meriam Report (1928) states: 
The philosophy underlying the establishment of boarding schools, that the ways to 
‘civilize’ the Indians is to take Indian children, even very young children, as 
completely as possible away from their home and family life, is at variance with 
modern views of education and social work, which regard the home and family as 
essential social institutions from which it is generally undesirable to uproot 
children (p. 403).  
 The assimilation of children and families is traumatic because it meant 
dishonoring traditional methods of education. Indian children in boarding schools 
experienced loss of Indian language, beliefs, customs and social norms, all of which are 
the foundation of Indian identity.  Being away from their families and tribal communities 
and forced to follow a new set of values and beliefs resulted in a loss of self (Brave 
Heart, 1999).  Parents could not visit their children or receive any information about their 
children, only notified of their deaths (Booth, 2009). Practices and teachings within 
boarding schools contradicted Indian values and beliefs (Brave Heart, 2003).  For 
example, Indian families never use physical punishment because children are sacred 
within the community and physical punishment breaks the child’s soul.   
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The loss of language is especially damaging to Indian people as language and oral 
tradition link Indians to their past and provide a basis for continuity with future 
generations (Kovach, 2009).  Language provides the intergenerational transmission of 
traditional teachings, songs, medicines and ceremonies. The children’s loss of Indian 
names is especially devastating because Indian culture views names as motivation for 
self-improvement, achievement, or transferring the traits of a relative (Booth, 2009).  
Stripping names from the Indian children meant they had no identity or personal history.  
The separation of Indian children from their families and communities resulted with a 
sense of displacement.  The elimination of cultural practices resulted in a loss of identity 
and connection with family and community.  
Indian Reorganization 1928 – 1945 
 
Although the government was hesitant to admit the failure and devastating 
consequences their allotment policy had for Indian people, they authorized Lewis Meriam 
to conduct an investigation of Indian life in 1926.  The Meriam Report published in 1928, 
described the poverty and deplorable living conditions on the reservations, disease and 
death rates, grossly inadequate care of Indian children in the boarding schools, and 
destructive effects of the erosion of Indian land caused by the General Allotment Act. 
Meriam (1928) stated the policy of forced assimilation, “has resulted in much loss of land 
and an enormous increase in the details of administration without a compensating 
advance in the economic ability of the Indians” (p. 41). The report provided procedures to 
improve the Indian Service as well as specific recommendations for the expenditure of 
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funds for programs.  Although many of the recommendations did not take effect as law 
until years later, most of the Meriam Report’s recommendations were eventually adopted.   
In 1934, Congress passed the Indian Reorganization Act (IRA), which formally 
ended the federal government’s policy of allotment (Deloria & Lytle, 1983). The main 
provisions of the IRA included the following: ended the allotment of tribal land, extended 
the trust period for existing allotments, prohibited lands seizure from tribes without their 
consent, and authorized the Secretary of the Interior to accept additional tribal lands in 
trust and to proclaim new reservations on those lands. It also recognized tribal 
governments and sought to promote tribal self-government by encouraging tribes to adopt 
constitutions, established a loan program for tribal development, set up specific tribal 
business agreements, and established an Indian preference hire for jobs in the Bureau of 
Indian Affairs. Concerning education, the Act established “a tribal alternative to 
assimilation” and restructured federal Indian policy that acknowledged the right and 
ability of Indian people to exercise control over their own affairs (Philp, 1986). Although 
the IRA provided immense opportunities for tribes, it still had overall goals aimed at 
assimilation and criticized as paternalistic, ethnocentric and insufficient (Pevar, 2012). 
Many of the tribes’ customs and traditions had ceased to exist during their time on the 
reservations. Thus, they did not have the opportunity to carry over customs and traditions 
into their tribal governments under the IRA (Deloria and Lytle, 1983). The new tribal 
constitutions and bylaws were standardized which in most part, followed the American 
system of organizing governments. For example, the constitutions included the election 
of council members based on the “boss farmer” system utilized during the allotment 
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policy era (Deloria & Lytle, 1983, p. 15). In doing so, Indian people had to refrain from 
using traditional methods of selecting their leaders.  
Termination 1945 – 1961 
During the Termination era, Congress adopted policies aimed at terminating 
federal obligations to Indian tribes with the intent of assimilating Indian people into 
mainstream American society (Deloria & Lytle, 1983). In 1953, Congress passed House 
Concurrent Resolution 108, which called for ending the special relationship between the 
federal government and tribes and then immediately terminating their status as tribes. The 
intention was to grant Indians all the rights and privileges of citizenship, reduce their 
dependence on the federal government and eliminate the expense of providing services to 
Indian people. In doing so, Indians became taxpaying citizens who were subject to state 
and federal taxes and laws, from which they were previously exempt. The government 
deemed which tribes made the most “progress,” who in turn were then eligible for 
termination (Calloway, 2015, p 406). Approximately 2,500,000 acres of trust land was 
removed from protected status and 12,000 Indians lost tribal affiliation with over 100 
tribes terminated. Indians experienced significant loss of land once again at the hands of 
the federal government with the land sold to non-Indians. Congress passed Public Law 
280 (P.L. 280) in 1953, which extended state criminal, and some civil jurisdiction into 
Indian country, but only in certain states (Deloria and Lytle, 1983). In these states, P.L. 
280 transferred federal law enforcement authority to state authority in Indian country. 
Without P.L. 280, these matters fall under the jurisdiction of either tribal and/or federal 
law enforcement. With P.L. 280 in place, the federal government attempted to reduce its 
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role in Indian affairs. The tribes affected by P.L. 280 viewed it as undermining tribal 
sovereignty as once again, it was a policy imposed without tribal consent or consultation.  
In 1948, Indian Commissioner William Brophy initiated the Bureau of Indian 
Affairs Relocation Program in which Indians from reservations and Alaska Native 
villages were encouraged to relocate into large metropolitan areas as the means to end 
reservation poverty and to continue the overall goal of assimilation (Fixico & American 
Council of Learned Societies, 1990). The relocation program promised individuals 
housing, job training, employment and other support services (Burhansstipanov, 2000).  
Upwards of one hundred thousand Indians entered the relocation program. The BIA 
provided a one-way bus ticket to cities where individuals were to live and work like other 
Americans (Calloway, 2015). Indian people were often relocated long distances to 
discourage them from returning to their reservations homes. This marked the first 
forceful effort to move Indians into urban areas. Conversely, those who relocated did not 
receive any support or resources and experienced the removal from their families, 
communities, ancestral homelands, language and ceremonies.  “Once the idea of family is 
eradicated from the thinking and lifeworld of an individual, cultural reproduction cannot 
occur” (Duran and Duran, 1995, p. 28). The relocation policy was yet another coercive 
attempt to destroy the Indian way of life and take control of Indian lands and its resources 
(Lobo, 2001). Approximately one-third of those who relocated eventually returned home.  
Self-Determination 1961 – present 
The era of Self-Determination continues to the present. We are experiencing a 
critical point in Indian-federal government relations where Indian people are victorious in 
 26 
 
political, legal and cultural achievements to end the termination policy and regain self-
determination. In 1968, Congress passed the Indian Civil Rights Act, which made many, 
but not all, of the guarantees of the U.S. Bill of Rights applicable among Indian tribes 
(Deloria & Lytle, 1983). The Indian Self-Determination and Education Assistance Act of 
1975 delegated authority to Indian tribes to provide their own services created by the 
federal trust responsibility (Indian Self-Determination and Education Assistance Act). 
Tribes assumed administrative responsibility for federally funded programs, primarily the 
services administrated by the Bureau of Indian Affairs and by the Indian Health Service. 
This allows tribes to negotiate contracts and compacts directly with the federal 
government to run their own programs and deliver their own services rather than the 
federal government doing it for them (Deloria & Lytle, 1983). This was a major step 
towards Indian people having the ability to take control of their education and 
incorporating language, beliefs and philosophies into their schools.  
The Indian Education Act, passed in 1972 provided a comprehensive approach to 
address the needs of Indian and Alaska Native students (Indian Education Act). The act 
established the Office of Indian Education and the National Advisory Council on Indian 
Education and provided federal funds for Indian and Alaska Native students. A shift in 
policy continued as Congress sought to “protect the best interests of Indian children and 
to promote the stability and security of Indian tribes and families” through the passage of 
the Indian Child Welfare Act in 1978 (Indian Child Welfare Act). The act provides 
minimum standards for the removal of Indian children from their families and requires 
children be placed in homes with Indian families and culture. Additionally, the Act 
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assists Indian tribes in the operation of child and family service programs, and support for 
tribal jurisdiction in welfare cases.   
This historical overview of federal Indian policy is necessary to illustrate how the 
lives of Indian people intersect with the United States federal government.  By tracing the 
roots of federal Indian policies, it is my intent to show how the federal government 
imposed the dominant culture’s beliefs, values and way of life on Indian people as well as 
the impacts of that imposition. Many of the policies intentionally erased culture, 
traditions, and autonomy, which inflicted trauma upon Indian people, resulting in a long 
series of traumatic events that spanned several hundred years. For Indigenous people, 
“history is important for understanding the present and that reclaiming history is a critical 
and essential aspect of decolonization” (Smith, 2012, p, 31). 
The Yavapai-Apache Nation 
 The following section provides a historical overview of the Yavapai-Apache 
Nation starting with early life of the people, their history with the United States 
Government and a brief description of contemporary life for tribal members. Many of the 
experiences within the history of the Yavapai-Apache Nation correlates to the larger 
historical overview that I provided in the previous section.  The following overview 
shows the historical trauma specific to the Yavapai-Apache Nation. These distinct events 
and issues are those that the participants in my proposed study may be dealing with.  
Early life. 
The contemporary Yavapai-Apache Nation is composed of two distinct tribal 
groups; the Yavapai and Apache (Yavapai-Apache Nation, 2007).  Yavapai and Apache 
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history spans a minimum of several hundred years in the Verde Valley. Prior to European 
contact, the ancestral homelands of the Yavapai stretched from the San Francisco Peaks 
in northern Arizona to the Pinal Mountains in the southeast, and in the southwest to the 
meeting of the Colorado and Gila Rivers (Braatz, 1999).   
The Yavapai are a Yuman speaking tribe who originally consisted of four 
Yavapai subtribes (Trimble, 1993).  My ancestors, the Wipukpaya, who I will refer to as 
the Yavapai, lived in the middle Verde Valley, the Bradshaws and red rock country 
around Sedona. The Yavapai lived and moved seasonally in small groups of families to 
hunt and gather food they needed to survive (Braatz, 2003; Yavapai-Apache Nation, 
2007). The men hunted mule deer, pronghorn antelope, elk, and desert bighorn sheep 
(Braatz, 1999).  The Yavapai developed close alliances with two of the four Western 
Apache bands, the Tonto Apaches and the San Carlos Apaches. The Yavapai shared 
hunting and gathering grounds and other resources along the upper Verde Valley and Oak 
Creek Canyon.  Additionally, intermarriage of Yavapai with the Apache bands created 
mixed Yavapai-Apache camps (Braatz, 2003).  Though outsiders thoroughly confused the 
Yavapai with the Western and Tonto Apache, Yavapai and Apache people always 
remained separate in language and identity (Trimble, 1993). To this day, elders still 
identify themselves as descendants of the four subtribes while younger people link 
themselves to one of the three Yavapai reservation communities: Fort McDowell, Camp 
Verde or Prescott.  
“Everybody knew where they came from, who they were related to, and who they 
could count on” (Yavapai-Apache, 2007, p. 8). Like other tribal peoples, the Yavapai and 
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Apache relied on the elders as their teachers and “daily life out on the landscape” as their 
school (Yavapai-Apache Nation, 2007, p. 8). Everyone within the family camps learned 
survival skills from the elders with expectations to provide for their families and the 
entire camp. There were unwritten rules to abide by and if one did not contribute to the 
entire group and did not serve a purpose within the community, he was exiled. “Our 
ancestors were tough, mentally and physically because they had to be…they survived for 
centuries on an unforgiving landscape” (p. 9) 
History with United States Government. 
In 1848, the Treaty of Guadalupe Hidalgo ended the Mexican-American War and 
the U.S. government assumed ownership of the lands inhabited by the Yavapai and 
Apache people (Yavapai-Apache Nation, 2007).  The 1852 Treaty of Santa Fe stated the 
Apache lands in Arizona were to be left alone and Apaches were guaranteed peace and 
safety. In 1863, white miners discovered gold in Prescott, the center of the Yavapai 
homelands.  This marked the end for the Yavapai way of life as American soldiers and 
military campaigns threatened to eliminate families and communities. Indian hostilities 
resulted from the establishment of mining camps.  
Skull Valley. Bloody Basin. Skeleton Cave. These central Arizona place names 
come from the Yavapai Wars. The casualties at these places were Indian families, 
not soldiers, for the Yavapais, unlike Apaches, had few guns and even less 
ammunition. Their weapons for hunting became weapons of war” (Trimble, 1993, 
pg. 233).   
 30 
 
These hostilities continued until 1872 when the government rounded up the surviving 
Yavapai and Apache and moved them to the Rio Verde reservation.  By summer 1873, 
the Rio Verde reservation held more than 2000 Yavapai.  The Arizona Weekly Miner 
reports on February 6, 1874: 
 The Commissioner says the policy regarding those Apaches has been to bring 
them peaceably or by force upon reservations, and, by feeding them, and properly 
providing for their wants and necessities, keeping them quiet as much as possible 
from depredating on citizens. Whenever they leave their reservations they are 
hunted down by the military and either killed or captured and brought back to the 
reservations. If not fed, therefore, by the Government, they must either starve on 
their reservations or be killed off.  
Although the government promised to distribute food rations and farming tools to the 
Yavapai and Apaches, they never received the amount or quality promised (Trimble, 
1993). Diseases such as influenza, malaria, and whooping cough reduced them by a third 
and healthy people could not keep up with the cremations necessary to honor their dead 
(Yavapai-Apache Nation, 2007; Trimble, 1993). The US government had no tolerance for 
tribal religious practices.  Army soldiers identified the spiritual leaders and took them out 
at night into the desert to shoot them so there would be nobody to pass on the tribal 
knowledge and songs (Yavapai-Apache Nation, 2007).  
General George Crook arrived in Arizona in 1871 in an effort to bring Apache 
and Yavapai raiding to an end (Trimble, 1993). His efforts were to confine tribes to 
reservations where newly civilized individuals could learn that “every drop of honest 
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sweat meant a penny in his pocket” (qtd in Trimble, 1993, p. 233). The Verde Valley 
reservation established in 1871. Violent raiding continued as the Yavapai could not 
subsist on its limited resources. In 1873, Yavapai headman Chalipun surrendered to 
Crook.  Chalipun said: 
(his people) could not go to sleep at night because they feared to be surrounded 
before daybreak; they could not hunt – the noise of their guns would attract the 
troops; they could not cook mescal or anything else, because the flame and smoke 
would draw down the soldiers; they could not live in the valleys – there were too 
many soldiers; they had retreated to the mountain tops, thinking to hide in the 
snow until the solders went home, but the scouts found them out” (qtd in Trimble, 
1993, pg. 234). 
The people survived and remained in the Verde Valley until 1875, when an 
estimated 1,700 Yavapai and Apache were forcibly marched from the Rio Verde Indian 
Reserve to the San Carlos Indian Agency, 180 miles away (Braatz, 2003). “This criminal 
event is what we now call Exodus Day commemorating the departure on February 27, 
1875, of our ancestors on that terrible 180-mile journey” (Yavapai-Apache Nation, 2007). 
Exodus Day resulted in several hundred lives lost and the loss of nine hundred square 
miles of Executive Order lands promised to the Yavapai and Apache by the United States 
government (Trimble, 1993). It is recorded:  
The Indians walked all the way while the soldiers rode ponies. They followed 
only trails, for there were no roads. Moccasins and clothes wore out, torn by 
rocks, cactus, and brush, and many sick at heart wanted to die – and did. With no 
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time for burial, these were left lying along the way. Many streams and a large 
river running high were crossed. These were negotiated the best way they could, 
one way or another. Some of the weaker were lost at the river crossing. Rations 
were meager, and were augmented by edible weeds, roots, and seeds, when they 
could be found. (Barnett, 1968 pg. 3-4)  
Army doctor Corbusier described the trek as “a cruel, cruel undertaking, and the 
marvel of it is that any of them reached their destination” (Yavapai-Apache Nation, 
2007).  The Yavapai and Apache remained in internment at San Carlos for 25 years.  An 
entire generation of Yavapai and Apache were born and raised at San Carlos. Apache 
elder Vincent Randall recalls stories told to him by his grandmother. She talked about 
how the Apaches became sick from eating the unhealthy food provided by the U.S. 
government at San Carlos (Yavapai-Apache Nation, 2007). Her family would sneak off 
the reservation during the night to gather traditional foods. This was very dangerous 
mission, as they were killed if caught by soldiers.  
The Yavapai and Apache people lost their “old names” during their exile in San 
Carlos (Yavapai-Apache Nation, 2007). Army personnel and Indian Health Service 
employees could not speak the Yavapai or Apache language nor could they pronounce 
their names. During each annual census, Christian names replaced the “old names” or 
traditional names of the Yavapai and Apache people.  The elders did not have to change 
their names, but with each new birth, officials pressured the parents to have the child 
baptized and given a Christian name. Often, the child received one of his or her parents or 
grandparents’ traditional names as a last name. 
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 In 1900, the Yavapai and Apache were released from imprisonment and allowed 
to leave San Carlos.  Only about 200 Yavapai and Apache returned to their homeland in 
the Verde Valley and their trek home took about two years (Yavapai-Apache Nation, 
2007).  Upon their return, they found their land taken over by white families who settled 
all the tillable land and the Yavapai and Apaches had to work on local farms or ranches 
(Ayers, 2010). White settlers lacked surplus or refused to share their food and in the 
drought years of the early 1900s, many Yavapai and Apaches died of hunger (Herman, 
2012). Yavapai and Apache families situated themselves throughout a large geographical 
area in the Verde Valley from Clarkdale to Fossil Creek and from Red Rock Country 
through Mormon Lake. This posed a problem for the government who wanted to know 
exactly where the people were and what they were doing. In an effort to round up and 
keep track of those who left the San Carlos Reservation, the government established a 
new reservation in the Verde Valley. Assimilation continued to be the goal of 
governmental policies and “if Indians would not come to the agency, the agency would 
come to them” (Herman, 2012, p. 182).  In 1907, the government opened a day school for 
Indian children in Camp Verde (Ayers, 2010; Herman, 2012).   
In 1910, the federal government established the 40-acre Camp Verde Indian 
Reservation (Braatz, 1999, Herman, 2012). The addition of 400 acres of land at Middle 
Verde occurred in 1916 (Dutton, 1983). The government’s plan to round up the Yavapai 
and Apache to live on the reservation failed as family camps continued to span outside of 
the reservation (Herman, 2012). Indian agents advocated for more land allotted to the 
reservation. However, as land that is more unusable was added to the reservation, there 
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were not enough Indians to farm the land.  Indian agents planned to teach the Yavapai 
and Apaches the white methods of farming and to use farming as a way to “ground” the 
Indians and make them live on the reservation.  The agents felt that if the Indians spent 
their days working the farms, they could not travel to distant camps, have their 
ceremonies and thus would stay out of trouble. The Bureau of Indian Affairs and its 
agents continued to promote agricultural projects not only to keep Indians on the 
reservation, but also to capitalize on the their labor, food and profits gained from farming. 
The Yavapai and Apache laborers complained about the farming work they did and 
argued the government should pay them for the work (Herman, 2012).   
Although most Yavapai and Apache families resisted schooling, some children 
living in Camp Verde attended Indian Day schools in Middle Verde and Clarkdale from 
1910 to the late 1920s (Yavapai-Apache Nation, 2007). Even with the established Day 
Schools, families who lived on the reservation kept their children home (Herman, 2012). 
During the 1920s, Yavapai and Apache children in the surrounding area were able to 
attend public schools administered by the state in Clemenceau, Mayer, Fossil Creek, and 
Cottonwood.  However, the school at Camp Verde refused to allow Yavapai and Apache 
children to attend its school and children were either sent to attend Phoenix Indian School 
or an out of state boarding school.  Many families moved to Cottonwood or Clarkdale 
during the school year to ensure their children could remain with them.  Instruction for 
Indian children at schools on or off the reservation included lessons of reading, writing 
and arithmetic for all the Indian children.  In addition, girls learned sewing, laundering, 
cooking and general housework while boys learned industrial work, farming, herding, 
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carpentry and painting. Teachers were strict and forbade children from speaking their 
Yavapai and Apache language.  
Even as they lived on the reservations, the United States did not grant Indian 
people citizenship until 1924. The Indian Reorganization Act of 1932 recognized the 
Yavapai and Apache people as sovereign. The Yavapai-Apache Band, a single tribe, was 
organized under a constitution and bylaws approved on February 12, 1937 (Dutton, 
1983).  The government who believed the shared experience of the Yavapai and Apache 
at the San Carlos agency from 1875 to 1899 rationalized this as a legitimate act. In March 
1948, a tribal corporate charter was ratified and all individuals listed on tribal rolls as of 
1934 and the 1936 supplement were enrolled as tribal members (Herman, 2012). Within 
this same year, Indians acquired the right to vote in in the state Arizona. 
Up until 1941, Yavapai-Apache families moved freely between the Verde Valley, 
Prescott, San Carlos, Fort McDowell and Payson (Herman, 2012).  In 1934, this 
migration of family camps slowed down and by the 1950s, Indians were situated on the 
BIA rolls, which made it harder to move among the reservations.  The United States’ 
involvement in World War II in 1941 brought change to the lives of the Yavapai-Apache 
people (Yavapai-Apache Nation, 2007).  Many Yavapai-Apache men enlisted in the 
armed forces, including my grandfather, David Sine who served in the Busch Masters, an 
elite jungle warfare unit in New Guinea and the Philippines. Men from tribal nations all 
over the United States enlisted and as many as 44,000 American Indians served in World 
War II (Holm, 1981).  Following the war, with the Eisenhower administration came a 
reversal of Indian policies from self-determination to mainstreaming into American 
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society. Many Yavapai-Apache people relocated to urban areas including Phoenix and 
Los Angeles (Yavapai-Apache Nation, 2007). The relocation to urban areas was not 
economically advantageous as many Yavapai-Apache people were living in poor urban 
neighborhoods without family ties or support of their tribe and many returned to the 
Yavapai-Apache reservation. 
The 1960s brought a resurgence in self-determination for all Indian people 
(DeLoria & Lytle, 1983). Passage of the Indian Civil Rights Act in 1968 expanded the 
rights of Indian people and the Self Determination Act in 1975 provided a legal climate 
for the continued efforts of tribal governments. In 1992, the Yavapai-Apache tribal 
council revised the tribal constitution and changed our name from Yavapai-Apache Tribe 
to the Yavapai-Apache Nation (YAN) (Yavapai-Apache Nation, 2007). In 1993, the 
YAN Tribal Council approved plans to open a tribal gaming facility, the Cliff Castle 
Casino, which opened in May 1995.  Today, the YAN reservation spans over five tribal 
communities including Camp Verde, Clarkdale, Middle Verde, Rimrock and Tunlii, and 
encompasses almost 2,000 acres throughout the Verde Valley. The communities of the 
Yavapai Apache Nation reflect the evolution from two historically distinct tribes into the 
single Nation of today with tribal enrollment totaling 2,289 tribal members (Arizona 
Rural Policy Institute, 2011). 
Contemporary life. 
The Cliff Castle Casino revenue has allowed the nation to build a health center 
and cultural resource center for tribal members (Yavapai-Apache Nation, 2007). The 
cultural resource center houses the Yavapai and Apache Cultural Preservation 
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Department, which includes tribal language programs and tribal collections. Ninety 
percent of the YAN’s operating costs are designated to provide basic health and social 
services, law enforcement and a full-time government for its members, most of which 
comes from gaming revenue.  Funding also provides the resources for the Yavapai-
Apache Nation to renovate 80 percent of homes on the reservation. The end of 2017 
marked the completion of a new community center and over 70 homes at the new 
housing development at the Tunlii subdivision. In February 2018, the Cliff Castle Casino 
held its grand opening of the newly developed Cliff Castle Casino Hotel.  The YAN is 
the largest employer in the Verde Valley. The Nation also provides funding for higher 
education scholarships for all tribal members, as well as tuition waivers for the YAN 
operated Montessori School (Piner & Paradis, 2004).  
The tribal seal of the Yavapai-Apache Nation, created by my grandfather David 
Sine, recognizes our origin as two distinct tribes. The seal features Bell Rock framed by 
two eagle feathers with the colors of golden yellow to the left and red to the right (Healy 
& Orenski, 2016).  The base of the seal contains a white Apache crown. My grandfather 
explains the symbolism of the seal: 
The circle symbolizes the cycle of life – one must face the world going away from 
home and, when life has been completed, returning back to one’s land. [The 
feathers recall that]…in the beginning we were two distinct tribes…[the crown] 
symbolizes the Apache in our people, pride in being what we are. Bell Rock 
symbolizes the Yavapai in our people, for it is they who have their roots in the 
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canyon and the surrounding area, and their legends are tied to the land around all 
of us from the beginning of time (qtd in Healy and Orenski, 2016, p. 257). 
The Yavapai-Apache Nation continues to grow and thrive as a community that has 
overcome many challenges including invasion by outsiders, the brutal military campaign 
by the United States government, banishment, imprisonment, and the conquest of their 
ancestral homelands. They continue to survive and celebrate sovereignty, community 
resilience and preserve their language, culture and history. The Yavapai-Apache Nation 
successfully exercises self-determination as a tribal community in securing their future 
economic security, cultural preservation and health and well-being. 
Overview of Theory 
 The following chapter provides an overview of the theoretical frameworks 
guiding this study.  I will discuss the relationship between theory and Indigenous peoples, 
historical trauma theory, and Tribal Critical Race Theory. 
Theory and Indigenous Peoples  
Linda Tuhiwai Smith (2012) describes the importance of theory for Indigenous 
peoples. In its simplest form, theory helps to make sense of our reality. Theory enables 
Indigenous people to make assumptions and predictions about the world and deal with 
contradictions or uncertainties. Within their epistemologies, Indigenous peoples are 
already theory makers.  Theory creates a space for planning, strategizing and acting in 
order to take control over resistances.  It can also protect Indigenous people as theory 
“contains within it a way of putting reality into perspective” (p.40). A good theory allows 
for new ideas and ways of exploring Indigenous issues, which can be constantly 
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incorporated, without the need to seek new theories. As an Indigenous researcher, it is 
important to apply a careful and critical lens to the theories used in my research.  Smith 
(2012) defines this as decolonization, which does not mean complete rejection of 
Western knowledge, research or theory.  Rather, decolonization involves “centring our 
concerns and world views and then coming to know and understand theory and research 
from our own perspectives and for our own purposes” (p. 41).   
Historical Trauma Theory 
The development of historical trauma theory emerged from Brave Heart’s 20-plus 
years of clinical practice and observations of American Indians, specifically the Lakota 
people (Brave Heart, 2003).  Brave Heart recounts her people’s legacy of trauma as a 
descendant of Sitting Bull and a member of the White Lance family, descendants of the 
Wounded Knee massacre.  As Brave Heart reflected on the trauma experienced by her 
own family, she incorporated the concept into her social work practice.  In the beginning 
stages, Brave Heart described the phenomenon as “historical legacy” and later 
“intergenerational Posttraumatic Stress Disorder.”  The key concept to historical trauma 
theory is how the effects of historically traumatic events transmit to younger generations 
who continue to identify emotionally with their ancestors’ suffering (Brave Heart 1999).  
Although the events occurred over the course of years and generations, these events 
continue to affect contemporary individual, family and community health, mental health 
and identity (Evans-Campbell, 2008). The events associated with historical trauma are 
profoundly destructive and experienced by many people within a shared community 
(Brave Heart, 1999, 2000). Historical trauma is a shared and collective experience. 
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Events occurring at different points in time are seen as parts of a single traumatic 
trajectory (Evans-Campbell, 2008). This is especially important as the participants for 
this study share the identity of a collective community, the Yavapai-Apache Nation, with 
shared experiences.  
Brave Heart (2003) describes historical trauma response (HTR) as “the 
constellation of features in reaction to the multigenerational, collective, historical, and 
cumulative wounding over the life span and across generations” (p. 7). A majority of the 
literature describes HTR as detrimental outcomes including self-destructive behaviors, 
suicidal thoughts and gestures, depression, anxiety, substance abuse, low self-esteem and 
anger (Brave Heart, 2003).   The degree of HTR can be further complicated by 
socioeconomic conditions, racism and oppression experienced by American Indian 
communities.  
Evans-Campbell (2008) suggests a multi-level framework for exploring the 
impact of historically traumatic events on individuals, families and communities.  
“American Indian individuals may not simply experience individual and family level 
responses but may also live within the context of a traumatized community” (p. 322).  
Evans-Campbell asserts these three levels are distinct but inter-related.  For example, 
individual responses are influenced by experiences on the familial level, and responses at 
the individual and familial levels are influenced by community level responses to 
historical trauma.  Further, individual and familial actions reinforce community 
responses, thus, all three levels are inter-related.  
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Individual level responses include symptoms of post-traumatic stress disorder, 
guilt, anxiety, grief and depressive symptomology (Brave Heart, 1999; Brave Heart-
Jordan & DeBruyn, 1995).  In a study by Whitbeck, Adams, Hoyt and Chen (2004), 
respondents generations removed from historically traumatic events reported the trauma 
associated with those events remained a part of their emotional life.  Respondents in this 
same study did not attend Indian boarding schools, yet 18% reported thoughts about 
losses associated with boarding schools at least once a week.  Although much of the 
literature reports the negative reactions to historical trauma, this may not always be the 
case.  In a study with Lakota elders, Brave Heart (2000) identified respondents who were 
successful community members and leaders as “a collective survivor identity” (p. 245).  
Although they reported various trauma responses such as anger, an impaired ability to 
bond, guilt and somatic symptoms, they also shared coping strategies including deep 
emotional attachments, traditional values, helping others and focusing on future 
generations.  According to these findings, traditional cultural practices may act as a 
buffer to the effects of traumatic events. 
Examples of responses at the familial level include impaired family 
communication and parenting skills.  Many American Indian parents grew up in boarding 
schools or foster care, thus deprived of traditional family systems and parental role 
models (Brave Heart, 1999).  The boarding school experience interrupted the 
transmission of healthy child-rearing practices while also instilling negative and harsh 
behaviors (Evans-Campbell, 2008; Horejsi, Craig, & Pablo, 1992; de Graaf, 2001).  The 
traumatic experiences of boarding schools continue to affect American Indian children as 
 42 
 
they enter adulthood doubting themselves and questioning the value of their culture.  
Those maltreated in boarding schools often grew up to punish their own children the 
same way (Smith, 2004) and felt inadequate, overwhelmed, and confused about how to 
effectively parent their own children (Brave Heart, 1999).  Much of the current 
dysfunctionality existing in American Indian communities is a result of the boarding 
school period (Smith, 2004).  A history of forced removal of Indian children from their 
homes and families sends the message that Indian families are not appropriate caretakers 
of their children (Evans-Campbell, 2008).  
Responses at the community level include the deterioration of traditional culture 
and values, increased rates of substance abuse and physical illness and internalized 
racism (Evans Campbell, 2008).  For Indian children who attended boarding schools, 
their families and larger communities felt the traumatic effects of the boarding school 
experience.  Assimilation meant dishonoring traditional ways of educating children 
including oral tradition, the method of learning by watching and doing as well as 
exposure to the words and examples of Indian elders (Grover, 1999).  The loss of 
children in any community has severe implications and we see this happening repeatedly 
in American Indian communities by way of forced boarding school attendance, out of 
home placement in foster care and federal policies supporting transracial adoption of 
American Indian children.  This is evident in the years leading up to the Indian Child 
Welfare Act in which the adoption rate for Indian children was 8.4 times greater than that 
of non-Indian children and Indian children are placed in foster care at a rate of 2.7 times 
more than non-Indian children (American Indian Child Resource Center, 2011). The 
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removal of Indian children from their community means the removal of the people’s 
future and leadership as well as disconnection for the children with their culture and 
heritage. 
Scholars have developed various conceptualizations of historical trauma.  For 
example, Walters and colleagues (2009) have focused on historically traumatic events as 
etiological agents to psychological distress while Brave Heart (1999) has focused on 
historical trauma as an outcome.  Further, Whitbeck and colleagues (2004) have focused 
on historical trauma related factors such as collective loss, which interact with proximal 
stressors.  Historical trauma serves as both a description of trauma response and a causal 
explanation for them. The varied conceptualizations of HT have contributed to a 
confusing array of interpretations in mental health research.  This indicates a current gap 
in the literature and serves as a call for an Indigenous perspective into historical trauma. 
Tribal Critical Race Theory 
The problems encountered by American Indians raise concerns that are unique to 
the experience of colonization.  Indigenous scholar, Brian Brayboy (2005) argues there is 
no current framework to address issues that are salient for and to American Indians. As 
such, Brayboy constructed Tribal Critical Race Theory (TribalCrit) to address the issues 
experienced by Indigenous Peoples in the United States. TribalCrit moves to address the 
complicated relationship between American Indians and the United States federal 
government as a result of colonization in order to make sense of American Indians’ status 
as both racial and legal/political groups and individuals.  
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TribalCrit emerges from Critical Race Theory (CRT), which is described as ‘‘a 
form of opposition scholarship’’ (Calmore, 1992 p. 2161).  Critical race theory evolved 
from an earlier legal movement called critical legal studies (CLS), a leftist legal 
movement that challenged the traditional legal scholarship in favor of a form of law that 
spoke to the specificity of individuals and groups in social and cultural contexts (Gordon, 
1990). Critical legal studies was not progressing in its attempts to critique and change 
societal and legal structures in regard to race and racism, thus critical race theory was 
born (Delgado & Stefancic, 2000). One of the central tenets of CRT is that racism is, 
“normal, not aberrant, in American society,” (Delgado, 1995, p. xiv), that is, racism is 
normal and natural to people in American culture. CRT distinguishes that power is based 
on white privilege, which perpetuates the marginalization of people of color (Delgado, 
1995). Intersectionality refers to the multidimensionality of oppressions and recognizes 
that race alone cannot account for disempowerment. “Intersectionality means the 
examination of race, sex, class, national origin, and sexual orientation, and how their 
combination plays out in various settings” (Delgado, 1995, p. 51). This tenet 
demonstrates how CRT encompasses many oppressions people of color face and how 
CRT does not allow a one-dimensional approach to view this complex world. 
CRT departs from mainstream scholarship by valuing experiential knowledge to 
inform thinking and research. According to Barnes (1990), “critical race theorists 
integrate their experiential knowledge, drawn from a shared history as ‘other’ with their 
ongoing struggles to transform a world deteriorating under the albatross of racial 
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hegemony” (p. 1864-1865). As such, narrative accounts and testimonies serve as key 
sources of data by CRT scholars.  
While CRT serves as a framework in and of itself, it does not address the specific 
needs of American Indians because it does not address their status as legal/political and 
racialized beings nor does it address the experience of colonization. CRT emerged in 
response to the Civil Rights issues of African American people and is oriented toward an 
articulation of race issues along a ‘‘black-white’’ binary which excludes other 
ethnic/racial groups. As a result, Latino Critical Race Theory (LatCrit) and Asian Critical 
Race Theory (AsianCrit) surfaced to meet the needs of those populations while 
maintaining the basic premise of CRT that racism is endemic in society (Chang 1993, 
1998; Delgado Bernal, 2002; Espinoza, 1990; Hernandez-Truyol, 1997; Montoya, 1994; 
Villalpando, 2003). 
TribalCrit includes tenets and principles that are culturally specific to Indigenous 
people and communities. The primary tenet is that colonization is endemic to society. 
TribalCrit functions to “expose the inconsistencies in structural systems and 
institutions… [to] make the situation better for Indigenous students” (Brayboy, 2005, p. 
441).  I offer TribalCrit as a context in which we understand the experiences and impact 
of colonization on Indigenous Peoples. I argue that historical trauma, “the cumulative 
emotional and psychological wounding, over the life span and across generations that 
emanate from massive group trauma experiences” is a result of the colonization of 
American Indian people.  
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Brayboy (2005) identifies colonization as the dominant “European American 
thought, knowledge, and power structures” whose sole purpose is to dominate life in the 
United States. Colonization is congruent with the underlying assumptions of historical 
trauma theory identified by Sotero (2006) in which “mass trauma is deliberately and 
systematically inflicted upon a target population by a subjugating, dominant population” 
(p. 94). We see this ongoing process of domination and the agenda of the “superior” 
European Americans pushed to the forefront throughout the broader history of federal 
Indian policy as well as the specific history of the Yavapai Apache Nation. I provide this 
abbreviated summation of history to illustrate the protection and advancement of white 
dominance in the United States.  Indian people were fashioned into farmers of small plots 
of individual lands in order for European Americans to take larger territories from them. 
European Americans displaced Indians from their ancestral homelands and ceremonial 
spaces in order to exploit the land for natural resources. Indian people could not speak 
their Indigenous languages, which represent identity, knowledge and ceremony. The 
English language served as a tool to oppress, silence, and standardize Indigenous peoples. 
The removal and placement of Indian children into boarding schools where they suffered 
abuse broke apart the traditional Indian family structure. Indian people continue to be the 
subjects of study and examination by European American academics. Their status as 
sovereign people was socially and legally constructed into a colonized Other. As such, 
colonization is an all-encompassing process. 
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Brayboy (2005) identifies the following tenets of TribalCrit:  
1. Colonization is endemic to society. 
2.  U.S. policies toward Indigenous peoples are rooted in imperialism, White supremacy, 
and a desire for material gain. 
3. Indigenous peoples occupy a liminal space that accounts for both the political and 
racialized natures of our identities.  
4. Indigenous peoples have a desire to obtain and forge tribal sovereignty, tribal 
autonomy, self-determination, and self-identification. 
5. The concepts of culture, knowledge, and power take on new meaning when examined 
through an Indigenous lens.  
6. Governmental policies and educational policies toward Indigenous peoples are 
intimately linked around the problematic goal of assimilation.  
7. Tribal philosophies, beliefs, customs, traditions, and visions for the future are central to 
understanding the lived realities of Indigenous peoples, but they also illustrate the 
differences and adaptability among individuals and groups. 
8. Stories are not separate from theory; they make up theory and are, therefore, real and 
legitimate sources of data and ways of being.  
9. Theory and practice are connected in deep and explicit ways such that scholars must 
work towards social change (p. 439). 
“Colonization is endemic to society.” If this is where we start then Western 
research methods carry a colonizing framework with it.  As such, it is necessary to shift 
our focus and utilize methods that incorporate Indigenous ways and understanding.  This 
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is especially true as we explore historical trauma, which is a production of colonization. 
TribalCrit is congruent with Indigenous methodologies, which honor stories and oral 
knowledge as legitimate data and ways of being.  “Stories serve to orient oneself and 
others toward the world and life” (Brayboy, 2005, p. 439). Kovach (2009) states “if tribal 
knowledges are not referenced as a legitimate knowledge system guiding the Indigenous 
methods and protocols within the research process, there is a congruency problem” (p. 
36).  The tenets of TribalCrit serve as a starting point for continued dialogue of the 
important issues faced by Indigenous peoples.  Additionally, TribalCrit helps to move 
forward in conducting research that centers Indigenous knowledge and leads to American 
Indian sovereignty and self-determination.  
This chapter provided a brief overview of federal Indian policy in order to 
illustrate the continuous trauma inflicted on American Indian people and the Yavapai-
Apache Nation. We also discussed historical trauma theory and Tribal Critical Theory 
and its application to this research study.  The following chapter provides an overview of 
the methodologies utilized in this study.  
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Chapter 3: Methodology 
Research Design 
The following provides a description of the methodology and research design 
used to answer the research questions. This study explored the extent to which Yavapai-
Apache Nation college graduates perceived links between historically traumatic events 
and their present lives.  To date, there is no historical trauma research involving a sample 
comprised of postsecondary graduates. Furthermore, this research is particularly unique 
because I am both the researcher and an enrolled member of the Yavapai-Apache Nation. 
Due to the nature of the research question and the location of the researcher, Indigenous 
methodologies is the overarching framework used in this study.  This chapter includes a 
rationale for use of Indigenous research methods and a discussion of Indigenous 
knowledge and relationality.  I also provide an overview of the research design, methods 
for seeking and making connections with knowledge holders, gathering knowledge, 
honoring knowledge, and ethical considerations. Before I proceed with my description of 
the methodology, it is necessary to acknowledge my self-location, which helps to situate 
myself within this study. 
Statement of Self-Location 
My name is Tahnee Baker.  My maternal clan is the Roadrunner; my paternal clan 
is the Towering House People. I am an adopted member of the Prairie Chicken Clan of 
the Hidatsa people. My maternal grandparents are the late David Sine and late Alice 
McIntosh Sine.  My paternal grandparents are the late Guy Williams and Laura Williams 
of Teesto, Arizona.  My parents are the late Lee Williams and Mary Sine Williams. I 
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represent the San Carlos Apache, Camp Verde Yavapai and Navajo people. My husband 
Darnell Baker comes from the Mandan, Hidatsa, and Arikara people of Ft Berthold, ND 
and Cree from Rocky Boy Montana.  We have three children, Marshall, Danielle and 
Darnell. We also have three goddaughters through the Apache Sunrise Dance ceremony, 
Shanae, Alyssa and Mabel.  
I am a mother.  I am a lifelong learner.  My children, my family and my people 
are my inspiration and motivation that have brought me to this point in my life.  I spent 
my early childhood with my grandmother on the Yavapai-Apache Nation in Middle 
Verde, Arizona. I was raised in the city and now my children are being raised in the city. 
Although I have never lived within our tribal communities, we maintain connections to 
all of our homelands, our sacred places and ways of life.  My people are rich with 
language, ceremonies, songs, and stories meant to teach us how to survive as strong 
Indian people.  Although I do not speak the language of my people or share the 
experience of living within my tribal communities, I always encourage my children to 
embrace who they are and where they come from. My family and life experiences shape 
the person I am today.  I carry this knowledge with me as I live, learn and share with 
future generations. 
I started my journey of higher education at Arizona State University, first with a 
Bachelor’s degree in Justice and Social Inquiry and then a Master’s degree in Social 
Work.  I was fortunate to return to my community and work as a social worker with the 
Yavapai-Apache Nation.  I worked with children and families during the toughest times 
of their lives.  It was during this time that I became dissatisfied and frustrated with my 
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limited capabilities as a social worker, specifically, with the lack of tribal centered 
services for our children and families.  This brought me back to school in an effort to help 
my people in a different way. Thanks to my husband, who urged me to take an American 
Indian Studies course within my PhD journey, I was introduced to Linda Tuhiwai Smith’s 
work and Indigenous research methodologies. I was immediately drawn to this ‘extra’ 
way of thinking and research approach with Indian people. I knew my dissertation had to 
be about my own people as a way to give back and honor where I come from.  
“We know what we know from where we stand.  We have our own truth, we walk 
with our own truth,” (Kovach, 2009, p. 7).  Self-location is the cultural identification that 
manifests itself within Indigenous research in many ways.  Indigenous researchers situate 
themselves as being part of an Indigenous group, share cultural experience and/or 
identify the Indigenous epistemology of their research.  In an effort to resist pan-
Indianism, identification of specific tribal epistemologies is a necessity.  Self-location 
provides researchers the strength to speak and share their voices.  Additionally, this 
process anchors knowledge within experiences, which then influences interpretations 
(Absolon & Willett, 2005).  Sharing of experiences and finding commonalities helps in 
making sense of a phenomenon while also building rapport and establishing trust between 
the researcher and those who share their stories (Kovach, 2009).  People do not have to 
agree with one’s self-location, but they are expected to respect it.  Furthermore, this 
process is lifelong, which allows for changes and shifts.  
Much of textbooks and academic writing are Euro-centric in which Indian people 
are only partly included or excluded all together (Smith, 2012).  Problems occur not only 
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through the partial representation but also through the misrepresentation of Indian people.  
Maori writer Patricia Grace argues four points that make books dangerous to Indigenous 
readers:  
They do not reinforce our values, actions, customs, culture and do not exist; when 
they tell us only about others they are saying that we do not exist; they may be 
writing about us but are writing things which are untrue; and they are writing 
about us but saying negative and insensitive things which tell us we are not good” 
(qtd in Smith, 2012, p. 36). 
Research on historical trauma, particularly done from a non-Indigenous 
perspective, can represent American Indian people in ways that address 
misrepresentations within academic writing.  Although much of the historical trauma 
literature focuses on negative outcomes, there is much room to explore the strengths of 
American Indian people through research.   It is my position that when we focus on the 
strengths and survival of Indian people through analysis of historical trauma, we 
contribute to moving forward together and healing.  
Indigenous Research Methods 
In its simplest form, Indigenous methodologies are methods where the research of 
Indigenous issues is carried out to be respectful, ethical, correct, sympathetic, useful, and 
beneficial and seen from the point of view of Indigenous peoples (Smith, 2012).  The use 
of Indigenous driven research methodologies is one-step towards the reclamation of 
cultural and traditional well-being (Chilisa, 2012).  It allows for the decolonization of the 
captive and colonized mind and thought processes and protection against further 
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colonization of Indigenous peoples.  Research has the ability to reveal knowledge that has 
been previously ignored, which enables the research to fill the gap that resulted from 
colonization.  Cree scholar, Margaret Kovach (2009) argues, “there needs to be a space 
for our knowledge and our tools as well inside the academy…it is not an either/or 
situation and I think this is a really important point to emphasize” (p. 89). 
Research with Indigenous peoples demands revitalization and innovation due to 
the generations of colonialism in the form of medical impropriety, abusive 
experimentation, and lack of protection of human subjects (Lawrence, 2000; Smith, 2006; 
Udel, 2001). Researchers continue to treat Indigenous peoples as scientific objects and 
disregard the needs of the community or the harmful implications carried out through the 
research process, otherwise known as “helicopter” or “drive-by” research (Walters & 
Simoni, 2009).  Research on Indigenous peoples takes extensive knowledge away while 
giving very little or nothing back to those who are researched (Porsanger, 2004).  One 
infamous example of this harmful exploitative research involved the Havasupai Tribe 
who filed a lawsuit against Arizona State University in 2004 for the misuse of blood 
samples taken from tribal members.  Initially, researchers informed participants their 
blood samples would be used for a study on the genetics of diabetes. However, 
researchers used the blood samples for studies on schizophrenia, inbreeding, and 
migration studies of their ancestors. The Havasupai community expressed that the 
published data from these studies were “humiliating and harmful to them” (Sahota, 
2007).  This resulted in a push towards tribal mobilization throughout Indigenous 
communities, including the National Congress of American Indians, to enact policies, 
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which protect tribes from unethical research, and to increase tribal control over research 
within their communities (Sahota, 2007).  Due to this egregious misconduct by 
researchers, many Indigenous  communities are demanding accountability and moving 
towards developing their own institutional review boards with guiding principles and 
protocols for all research conducted within their communities (Wallerstein & Duran, 
2006). Indigenous scholar Shawn Wilson (2009) acknowledges that it is time to move 
away from Western research traditions and “as Indigenous researchers we need to move 
beyond these, beyond merely assuming an Indigenous perspective on these non-
Indigenous paradigms” (p. 176).  
Indigenous Knowledge 
As I delve deeper into this description of Indigenous methodology, I must also 
include an overview of Indigenous knowledge. It is quite difficult and nearly impossible 
to provide a clear, compartmentalized definition of Indigenous knowledge and this is 
reiterated by Indigenous scholars as “universal definitions of Indigenous knowledge do 
not work well” (Battiste & Henderson, 2000, p. 36). As such, the following is what 
Indigenous scholars are saying about Indigenous knowledge.  Battiste (2008) describes 
Indigenous  knowledge as a “complex and dynamic capacity of knowing, a knowledge 
that results from knowing one’s ecological environment, the skills and knowledge 
derived from that place…and the vital skills and talents necessary to survive and sustain 
themselves within that environment” (p. 499). Ermine (1999) suggests that Indigenous 
knowledges originate from relational knowing of inner and outer space. The outer space 
being the physical world and the inner space is where metaphysical knowing resides.  
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Brandt-Castellano describes that Indigenous knowledges are comprised of “traditional 
teachings, empirical observations, and revelations” (qtd in Steinhauer, 2002, p. 74). 
Indigenous knowledge lives and carries on from generation to generation, it is constantly 
shared, which makes all things interrelated and collectively developed (Cajete, 2008).  
Elders provide several pieces of information, sometimes one at a time, over the course of 
several years and then let their students reach their own conclusions about how this 
information comes together (Wilson, 2009).  Consequently, there is no one author of 
Indigenous knowledge nor one method for understanding Indigenous knowledge in its 
entirety. Indigenous knowledge adapts to the contemporary world since our contact with 
“others” began, and it continues to change (Bielawski, 1990). Within the larger scope of 
Indigenous methodology, researchers are incorporating Indigenous knowledge into all 
aspects of their research (Kovach, 2009).  This starts with acknowledging the breadth of 
Indigenous knowledge and the use of Indigenous knowledge “in preparation for and 
conducting their research, in documenting the sources and methods of their knowing and 
in acknowledging their influence on their research” (Kovach, 2009, p. 63).  
Acknowledging Indigenous knowledge as a legitimate source of data and integrating 
these ways of knowing into my research framework is one small step in decolonization.  
Relationality 
I must emphasize the importance of relationality as the heart of what it means to 
be Indigenous.  Cree scholar, Shawn Wilson (2009) describes relationality, as “rather 
than viewing ourselves as being in relationship with other people or things, we are the 
relationships that we hold and are part of” (p. 80).  A relational epistemology focuses on 
 56 
 
relational forms of knowledge and subjects or communities as knowers (Thayer-Bacon, 
2003). Knowledge is: 
Something people develop as they have experiences with each other and the world 
around them. People improve on the ideas that have been developed and passed to 
them by others. They do so by further developing their own understandings and 
enlarging their perspectives. With enlarged perspectives they create new 
meanings from their experience (p. 9). 
Chilisa (2012) explains knowing is socially constructed by people who have 
relationships with each other, the land and all the elements of the world around them.  It 
is through these relationships that knowers come to know what they know.   
Relationships with people. 
For Indigenous people, there is great importance in relationship building in our 
everyday lives.  For example, it is impolite to ask others if they are Indigenous or not, 
rather, when we meet someone we will often ask, “Where are you from?”  When I am 
asked this question from another Indigenous person, I take this to mean, identifying my 
tribal affiliation and where my parents’ families come from. “I am Apache and Navajo.  
My mom’s family is from San Carlos and Camp Verde and my father is originally from 
Teesto.”  From this information, an exchange may take place of “are you related to…” or 
some other question in which relationships are formed through mutual friends, relatives, 
and knowledge of places and events (Wilson, 2009).  Within the research process, this 
allows one to become familiar and comfortable with one another.  Furthermore, existing 
relationships establish a context upon which new relationships can form.  “It is the 
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forming of healthy and strong relationships that leads us to being healthy and strong 
researchers” (Kovach, 2009, p 86).  
Relationships with the land. 
Indigenous people and knowledge hold close relationships to the community, land 
and environment from which they come.  Referring back to my example of telling 
someone where my family comes from helps to establish my relationship to my tribal 
homelands.  Indigenous people have a literally “grounded” identity in that the ground and 
environment from which they come from is what makes up who they are (Cajete, 1994). 
“Knowledge itself is held in the relationships and connections formed with the 
environment that surrounds us” (Kovach, 2009, p. 87). Sacred places, belief systems, and 
spiritual practices are unique to each tribal culture. Sacred lands generally include 
locations mentioned in creation stories, oral tradition, places where something 
supernatural occurred; plants, minerals, and healing waters may be collected; or humans 
communicate with the supernatural world by means of prayers and offerings (Kelley & 
Francis, 1994). This relationship with the land conflicts with the Western conception of 
land, which is viewed as “something to be tamed and brought under control” (Smith, 
2012, p. 53).  
Relationships with spirituality. 
For most Indigenous people, a healthy sense of spirituality is equally as important 
as other aspects of mental, emotional and physical health.  Within this discussion of 
spirituality, it is important to make the distinction between spirituality and religion. 
Cascio (1998) describes spirituality as something that is personal or individual in contrast 
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to religion, which is a social exercise.  Wilson (2009) further describes spirituality as the 
personal relationship to a higher being, humanity or the environment and any exercise 
that strengthens that relationship is spiritual or ceremonial. Wilson describes, “Research 
is a ceremony” (p. 89). For me, spirituality and ceremony play an important role in my 
life. Spirituality does not manifest itself only during ceremonies but rather is a part of me 
at all times.  For example, the Apache Coming of Age ceremony takes place over four 
days. The part of this ceremony that people see and hear is “only the period of a long 
sentence” (qtd in Wilson, 2009, p. 89). For me and now for my daughter, there are years 
of preparation and prayer, that start from birth to get to the actual ceremony. This is what 
we rely on and we build our relationship with spirituality that enables the visible 
ceremony to happen. The nature of research that we do as indigenous people “must carry 
over into the rest our lives” (Wilson, 2009, p. 91). In this sense, it is impossible for 
Indigenous researchers to sort out and separate the relationships built, apart from the 
relationships that make us who we are, and that includes our relationship with spirituality 
(Wilson, 2009). 
Relationships with ideas. 
“All philosophy is based upon a culture, a time a place” (Wilson, 2009, p. 91).   
The relationships one holds with ideas cannot be judged.  Within a relational 
epistemology, it is not necessary to judge others’ ideas if all ideas are thought of as 
equally valid. Since we are not to judge others’ ideas, then a hierarchy of belief systems, 
values and thought are foreign to a relational epistemology. However, it is necessary for 
us to develop our own relationship with ideas as well as our own conclusions.  We honor 
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others’ relationships with ideas by not judging their conclusions or making conclusions 
for them, rather, we make new connections to ideas.   
Qualitative Research Methods  
Qualitative research methods are appropriate for the study given the nature of the 
research question, the placement of this research under the framework of Tribal Critical 
Theory, and the use of Indigenous methodologies. Current studies have yet to apply a 
qualitative approach to offer an understanding of historical trauma and historical trauma 
response as experienced by YAN college graduates. Recognizing the lack of research 
focused on alternative responses to historical trauma, Indigenous methodologies honors 
stories as real and legitimate forms of data and ways of knowing (Kovach, 2009).  Based 
on the HT literature, or lack thereof, a qualitative methodological approach is necessary 
to understand and amplify the voices of YAN college graduates, knowledge that cannot 
be garnered through quantitative means.  
Given the continued subjugation and “research of” American Indian people, it is 
critical as an Indigenous researcher to refrain from objectifying the knowledge of the 
research participants through quantitative statistical analysis or comparing them to other 
groups. “All problems must be solved within the context of the culture, otherwise you are 
just creating another form of assimilation” (qtd. in Bruyere, 1999). In an effort to avoid 
oppressive methods, I employed Indigenous and qualitative methods and approached the 
study participants as co-researchers rather than subjects. Furthermore, I applied my own 
Indigenous methodological interpretation and describe recruitment as Making 
Connections with Knowledge Holders; data collection as Gathering Knowledge; data 
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analysis as Honoring Knowledge and findings as Sharing Knowledge. Qualitative 
research allows us to understand the meaning and contexts of a phenomenon as we focus 
on words over numbers (Maxwell, 2005).   
Yavapai-Apache Nation Community 
The co-researchers for this study include enrolled members of the Yavapai-
Apache Nation who are over the age of 30 years old, and have obtained a bachelor’s 
degree.  According to the 2010 Census, the population of the YAN is 718 residents. The 
YAN is a rural reservation comprised of five small communities located in the Verde 
Valley, 100 miles north of the Phoenix metropolitan area.   Enrollment requirements 
indicate an individual must be at least ¼ Yavapai-Apache or have at least ¼ Indian blood 
with one parent who is an enrolled member.  Of the 2,289 total enrolled members, there 
are 1,083 who live in the Verde Valley (Arizona Rural Policy Institute, 2011).  Due to 
limited land space and available housing, 718 live within the five tribal communities.  
This study was comprised of individuals living within and outside the YAN tribal 
communities. Since the YAN is a small tribe with a large concentration of its tribal 
members residing in the Verde Valley, I was able to meet with each co-researcher in 
person.  
Making Connections with Knowledge Holders 
Due to the nature of my study and focus on Indigenous research methodologies, it 
was necessary to obtain permission from the YAN Tribal Council first. I started the 
process by speaking with some colleagues and acquaintances from the community.  I 
shared my story and received positive feedback about my study as well as the process to 
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obtain approval from the YAN Tribal Council, as the YAN does not currently have a 
research review board in place. I submitted a request in the winter of 2017 and scheduled 
to appear on the Tribal Council agenda. The YAN Tribal council is comprised of seven 
council members, one vice chairman and one chairwoman, who convene once per week. 
Prior to my presentation, I provided a copy of my entire dissertation proposal and a brief 
overview of the proposal. I presented to the Tribal Council, addressed questions, and 
advised to work with the YAN Attorney General’s Office to draft a resolution, research 
study agreement, and submission of supporting documents. I appeared before the tribal 
council once again in the spring of 2017 and the YAN Resolution 49-17 was voted on 
and passed by vote of seven in favor, zero opposed and one abstained.  The resolution 
served as approval from the YAN tribal council and submitted with other supporting 
documents to the Arizona State University Institutional Review Board. The IRB 
application was approved and submitted back to the YAN tribal council. 
After I obtained permission from the YAN Tribal Council and Arizona State 
University Institutional Review Board, I met with YAN department directors, including 
Higher Education and Enrollment, to coordinate appropriate recruitment strategies during 
the summer of 2017. Due to my inability to speak any tribal language, all recruitment 
activities and information were presented in English.  Although some participants may 
have been fluent in the Yavapai and/or Apache languages, all study participants were 
required to be English speaking.  I promoted the study as a “Community Educational 
Study” with the purpose “To learn more about the lives and experiences of YAN college 
graduates.” Study advertisements were distributed to all YAN administration employees 
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via email and posted at various community buildings. The YAN public relations 
department interviewed me about my educational journey and the study and wrote a story 
featured in the YAN newsletter and on the YAN website. The Higher Education Director 
provided a list of eligible participants who were currently or recently received services 
through the Higher Education department. Study information letters and consent forms 
were sent to eligible participants via inter-office mail, email and mail.  I followed up in-
person, via phone call and email with interested individuals to ensure they met the criteria 
and to build rapport.   Kovach (2009) notes the importance of the Indigenous researcher 
approaching the work respectfully.  Because of the relational factor in sampling within 
Indigenous inquiry, this process becomes reciprocal.  I properly introduced myself and 
described my relationship to the research.  Introductions are a form of relationship 
building in which greetings among Indigenous people often include connections to 
relations, hometowns, and events (Wilson, 2009). Deep personal introduction shows 
respect, honors the ancestors, and allows the community to locate Indigenous researchers 
(Kovach, 2009). Unfortunately, I did not reach eligible participants not employed, or 
those who finished services with Higher Education outside of 2-3 years. I made an IRB 
modification for participants who I may not have been able to interview in person. The 
term co-researchers is used to denote the equal engagement of academic and YAN team 
members in the research efforts to even out the power relations, as both are central  in this 
study utilizing Indigenous methodologies.  
“Place links present with past and our personal self with kinship groups” 
(Kovach, 2009, p. 61).  To show respect for the participants’ relationship to the land, the 
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construction of knowledge must occur in a manner that builds and sustains relationships 
with the land and thus is respectful of the environment (Wilson, 2009).  I arranged to 
meet all co-researchers in a convenient, familiar and safe space.  Doing so enables the co-
researcher to make connections with the space in which the construction of knowledge 
occurs. While these extra steps may draw out the research process, it enables the 
researcher and co-researchers to build respectful relationships and connections with each 
other (Chilisa, 2012). I reiterated the benefits and potential risks of participation in the 
study, outlined the rights of the co-researcher, and explained that declining to participate 
will not result in any negative penalties.  I have a responsibility to the co-researchers and 
the stories they choose to share (Chilisa, 2012; Kovach, 2009).  In order to give voice to 
the co-researcher, each decided if his/her real name was included in this study.  I 
recorded informed verbal consent on the interview audio recording and obtained written 
consent from each co-researcher who consented to use his/her real name. Five of the six 
co-researchers consented to use their real names and a pseudonym created for one co-
researcher. 
Gathering of Knowledge  
The primary source of data came from conversational and semi-structured 
interviews. Conversational interviewing is an approach used by research interviewers to 
generate information about the participant through talking about specific topics in an 
informal and conversational way (Roulsten, 2008). This method provides the researcher 
and co-researchers with flexibility to co-create both what is said and how things are said 
during the interviews. The co-researchers have a high degree of control over the stories 
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shared, and this allows the researcher to respond to the co-researchers’ stories (Blodgett, 
Schinke, Smith, Peltier, & Pheasant, 2011). This creates a space where storytelling is 
encouraged and not suppressed (Chase, 1995). The stories provide insights into the 
unique biographical events in their lives, though these stories “are structured according to 
socially shared conventions of reportage” (Coffey & Atkinson, 1996, p. 61). 
During each interview, I was engaged, non-judgmental, supportive and non-
interruptive throughout the interview process.  These interviewing techniques help to 
show respect for the co-researcher, the story, and allow each participant greater control 
over what he/she chooses to share (Kovach, 2010).  Because I am American Indian and 
specifically an enrolled member of the YAN, this did help in building rapport and 
allowed the co-researchers to work with an individual whom they think of as possessing 
similar characteristics or levels of understanding.  
I created an open-ended semi-structured questionnaire based upon the research 
questions and used this as a question guide for all the interviews.  The first set of 
questions included background and demographic information intended to provide 
information on the characteristics of each participant.  The second set of questions 
covered educational experiences, knowledge of history, connection with the YAN 
community, and relations with family.  The stories shared by each co-researcher varied, 
thus changing the sequencing of questions in the question guide. Ryen (2000) explained 
that when an interview is more structured, the participant has less flexibility and power in 
sharing his or her story.  A less-structured interview allows the story to breathe (Kovach, 
2009), which was evident in all the interviews conducted in this study.  The interviews 
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ranged from 45 minutes to two hours. Examples of the questions used to guide the 
interview include: In what ways have you learned about the history of American Indian 
people?  About your tribal community?  In what ways have you learned about your 
family?  Do you think the history of your people affects you?  If so, how?   
The interview methods utilized within an Indigenous  research framework are 
those that privilege relational ways of knowing that honor and respect relations people 
have with each other, the land and environment (Chilisa, 2012).  Research participants 
are active participants who enter into a dialogue with the researcher on the researcher’s 
questions.  Within this dialogue, participants may share Indigenous knowledge such as 
worldviews, language, song and stories that inform their frames of reference (Chilisa, 
2012). 
Honoring Knowledge  
Upon completion of each interview, I reviewed each recording, created a cover 
sheet and noted unique aspects of each co-researcher, and interview. Additionally, I used 
the travel time from the interview location to my home to audio record my observation 
and reflection of each interview. An outside party transcribed the interviews and the 
transcriptions verified and compared to the text.  The challenge within data analysis is to 
report the findings to “find form and content that honours them” (Kovach, 2009, pp. 129).  
 Drawing back to the Indigenous relational framework of this study, it is 
important to acknowledge that reality is comprised of relationships (Wilson, 2009). 
Because of this, it is impossible to say that there is one definite reality.  Instead, various 
sets of relationships exist that make up an Indigenous epistemology. Rather than trying to 
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establish reliability and validity, research with an Indigenous framework should aim to be 
authentic and credible (Wilson, 2009).   
The interviews were audio recorded and transcribed verbatim, and the transcripts 
then served as the basis for generating each co-researcher’s vignette. Often, vignettes are 
hypothetical scenarios used to prompt responses to interview questions (Brondani, 
MacEntee, Bryant, & O'Neill, 2008; Hughes, 1998; Hughes & Huby, 2002). In this 
approach, vignettes are used to collect research data. However, for this study, I adopted 
vignettes as Ely and colleagues (1997) use them, to present the knowledge shared by the 
co-researchers. Vignettes present research findings in the following ways: (a) a portrait 
represents an individual’s character and experiences based on what was said; (b) a 
snapshot provides a descriptive account of what was observed in a situation; and (c) a 
composite depicts a mix of experiences combined into a single narrative (Ely et al., 1997; 
Spalding & Phillips, 2007). While portrait vignettes are more of a qualitative research 
approach, they were used for this study as they emphasize spoken words and enable co-
researchers to assume an active voice in the research, thus aligning with Indigenous 
methodologies in bringing forth Indigenous stories in Indigenous words. Indigenous 
people traditionally use stories to foster deeper levels of collective understanding and 
storytelling is an essential Indigenous research methodology for data collection 
(Garroutte & Westcott, 2008; Kovach, 2012; Wilson 2008). 
The transcripts and audio recordings were used to develop the first draft of a 
portrait vignette for each co-researcher. Because I had developed relationships with the 
co-researchers, they indicated they were comfortable with me developing the initial draft 
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of their vignettes. The first step in constructing the vignette started with listening to each 
audio recording and jotting down words or phrases that seemed to represent the co-
researcher and his/her story. In the next step, I reviewed each transcript and highlighted 
key words, quotes, and ideas in a similar fashion as the audio recordings. Next, I 
transferred the highlighted elements into a new document, forming the initial outline of 
the portrait vignette. The vignettes include as many direct quotes from the interview 
transcripts as possible; to preserve each co-researcher’s spoken words. Within this step, I 
linked together the experiences and ideas contained in the outline by writing around them 
so that a full and flowing representation of the individual’s story was produced, in the 
form of a vignette. Minimal changes were made to the content and terminology used by 
the co-researchers, and first-person narration is maintained so each co-researcher could 
assume an active voice in his/her vignette. Lastly, I reviewed the original interview 
transcript and compared it to the vignette to ensure there was no overlooked or 
significantly altered content.  
Data Analysis within an Indigenous Framework  
The process of data analysis and interpretation cannot be separated from the 
product because they belong together and complete each other (Kovach, 2009).  I must 
respect the stories and experiences shared and therefore I must be involved and familiar 
throughout all stages of the study.  The Euro-Western methods of qualitative data 
analysis typically include reviewing the data, breaking the data down into themes, 
patterns, concepts, and generalizations made and communicated in Euro-Western 
academic language (Wilson, 2009; Kovach, 2009).  A result of this standardized process 
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is that the voices of the research participants no longer exist except when cited to 
illustrate a particular theme. Applying these methods to Indigenous knowledge, which 
consists of relationships, would therefore be breaking these relationships into smaller 
parts and destroying them (Wilson, 2009). Within this process, the Euro-Western ideals 
are the norm against which all others are compared, indicating postcolonial Indigenous 
life as inferior (Neuman, 2003). Indigenous researchers have a propensity for presenting 
findings in a story form (Kovach). Working with stories in the meaning making process 
requires the research is presented in its contextualized form. “…themes, social rules and 
constructs/vignettes do not stand alone. They are devices that are established through 
analysis and offered to provide meaning, cohesion and color to the presentation. They 
serve also to counter the danger of overabstracting by anchoring the findings firmly in the 
field that gave rise to them” (Anzul et al., 1991, p. 155). 
The co-researchers had the opportunity to review, edit and provide approval of 
their individual vignettes used in the dissertation. In doing so, I provide authentic, ethical 
and respectful representation of the stories and knowledge shared.  These strategies align 
with Indigenous methodologies in that they take the findings back to the participants, 
allow for reflexivity within the analysis and show respect for the community (Kovach, 
2009). “The ability to craft our own research stories, in our own voice, has the best 
chance of engaging others” (Kovach, p 60). 
Ethical Considerations 
The Indigenous research framework calls upon the researcher to utilize cultural 
values and worldviews of the tribal communities to inform research methodologies and 
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resist the colonizer/colonized relationships that focus on deficit and damage focused 
research about the Other (Chilisa, 2012).  Additionally, I must promote a relational 
approach to research whereby I obtain consent at the individual, community, group and 
collective level.  Lastly, I embraced ethical protocols derived from cultural practices.  
Western academic discourse has its own rules on how research is written, where it can be 
written, by whom and for whom.  Along these same lines, Indigenous research and 
knowledge production also has its own rules on what can be said, who is permitted to say 
it, where and when it is said, whether it can be written, by whom and for what purpose. 
Research conducted with American Indian communities has the potential to harm 
and exploit participants.  Information gathered by researchers who are outsiders is often 
taken out of context, resulting in dissemination of inaccurate information about American 
Indian people. Ethical aspects of this study, which utilized Indigenous methodologies 
may differ than the dominant research agenda.  I had to obtain permission from the 
Yavapai-Apache Nation Tribal Council to conduct the study with the community and its 
tribal members.  I consulted with key informants regarding the details of who will own 
the materials associated with the interviews as well as transferring copyright and 
indicated how the interviews are used.  Cultural and traditional knowledge of American 
Indian people “belongs to their nations as a whole and cannot be claimed by an 
individual” (Wilson, 2009, p. 132).   I previously discussed anonymity of the participants, 
in that Indigenous methodologies honors the knowledge shared by participants.  
Therefore, I preferred to use the names of participants who provided explicit permission 
to do so.  I created a pseudonym for the co-researcher who did not grant permission to 
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use her real name.  Another way to honor the co-researchers and their stories was to 
ensure that each co-researcher understood and accepted the representation of their stories 
in the dissertation. I provided each co-researcher the opportunity to review their vignettes 
and make changes wherever necessary. Of the six co-researchers, two provided minor 
revisions to the vignettes, such as grammatical revisions and removal of identifying 
information. Three co-researchers provided approval without any revisions and one co-
researcher did not provide any follow up after receiving the vignette. I will also share the 
audio-recordings of the interview with each co-researcher at the completion of the study.  
This allows the participant to help preserve the knowledge for future generations.  
Concerning the presentation of the findings, the dissertation accommodates an academic 
audience.  Following completion of the dissertation, I will present this study to the YAN 
community in an effort to honor and give it back to the community with an offering of 
food to give thanks, reflect and share.  Within this process, I will share stories and 
connections while honoring the past, current and new relationships formed with my 
community. 
This chapter provided an overview and rationale for Indigenous research methods. 
I also provided my self-location, my position within this study and a discussion of 
Indigenous knowledge and relationality.  The research design, methods and ethical 
considerations are also addressed. The following chapter is a presentation of the stories 
and knowledge shared by the co-researchers. 
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Chapter 4: Sharing Knowledge 
 The purpose of the study was to explore what impact, if any, does historical 
trauma play in the lives of Yavapai-Apache Nation members who have acquired a 
Bachelor’s degree.  Additionally, we sought to explore positive alternative responses to 
historical trauma. Within this chapter, I present the stories shared by the co-researchers as 
well as the themes that emerged from those stories. I will provide further discussion of 
the themes within the final chapter of the dissertation.  
Co-researchers  
 The co-researchers for this study come from all walks of life and I truly appreciate 
their willingness to share their stories with me. The following provides a brief description 
of each co-researcher in the form of vignettes.  
 Vincent, a 77-year-old Apache, has resided in the Verde Valley his whole life. He 
currently serves as the Apache Culture Director for the Yavapai-Apache Nation Culture 
Department. Vincent graduated from Mingus High School in 1958 and attended Northern 
Arizona University, formerly Arizona State College, and graduated with a Bachelor’s 
degree in 1963. Vincent is married and has two children and two grandchildren. Vincent 
has served many capacities within the Yavapai-Apache Nation including Tribal Council 
and multiple terms as Chairman, with his first term being at 26 years old.  
 Lisa identifies as a member of the Yavapai-Apache Nation and describes herself 
as Hopi, Apache and Mexican. Lisa was born in the Verde Valley, lived in Phoenix 
briefly and then moved back at age 12 and remained in the Verde Valley since. She has 
worked with the Nation for 19 years in the Higher Education Department, prior to that, 
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was a teacher at the Clarkdale-Jerome school. Lisa graduated from Mingus High School 
in 1988, went to NAU and then graduated from there in 1993 with a bachelor’s degree in 
elementary education. She has been married for 22 years and has three children.  
 Rachel identifies as a quarter Hopi and quarter Apache and an employee of the 
Yavapai-Apache Nation’s Johnson O’Malley program. Rachel is 40 years old and a 
single mother to two children. She has worked and lived within the Verde Valley her 
entire adult career. She graduated from high school in 1995 and went on to attend college 
at Yavapai College, UNLV, ASU and University of Phoenix online. She graduated with a 
bachelors in business administration from University of Phoenix in 2002.  
 Thomasene is 47 years old and serves as the TERO officer and Safety 
Coordinator for the Nation. She is Yavapai/Apache and Acoma who resided within the 
Camp Verde Yavapai community for the majority of her life.  Thomasene obtained her 
GED in 1990 and attended University of Phoenix, Yavapai College and Northern Arizona 
University. Thomasene has four children. 
 Guadalupe is 34 years old and a full time employee with the Yavapai-Apache 
Nation. She is Apache and has resided within the Yavapai-Apache community for 16 
years and worked in the community on and off for about four years. She graduated from 
high school in 2000 and attended college at the Art Institute of Phoenix and University of 
Phoenix. She obtained a degree in graphic design and business administration in 2009. 
Guadalupe is married and has three children.  
 Stephanie is 32 years old, an employee with the Yavapai-Apache Nation and lived 
in the Yavapai Apache community her whole life. She was employed with the Cliff 
 73 
 
Castle Casino and various positions within the community. She graduated from Camp 
Verde High school in 2003 and attended Yavapai College, and graduated from Arizona 
State University with a degree in interdisciplinary studies in 2013.  
 Unfortunately, there is limited research focusing on the strengths and positive 
outcomes of American Indians in regard to historical trauma. It is clear, through my own 
experience as well as those of my family members that American Indian people are 
achieving success. This is the truth I know and live. It is important to illustrate through 
this study, this truth is known and lived by others. “Celebrating survival is a particular 
sort of approach. Non-indigenous research has been intent on documenting the demise 
and cultural assimilation of indigenous peoples. Instead it is possible to celebrate 
survival” (Smith, 2012, p. 146). Four themes emerged from the co-researchers’ stories. 
The six co-researchers in this study shared stories and experiences relating to family, 
identity and survival.  The fourth theme of intersection is reflective of the points at which 
some of the themes intersected with one another. For the six co-researchers in this study, 
these themes contribute to positive alternative responses to historical trauma, which 
includes acquiring a college degree.  The following results are not linear or progressive. 
In fact, oftentimes one theme is experienced simultaneously because of another theme.  
Family 
The co-researchers described family as major source of support and 
encouragement present throughout their lives.  They identified that these healthy 
relationships and a positive family environment helped them achieve goals and become 
who they are today.  
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Vincent reflected on his family life growing up:  
 
Oh, it was great, the family life I had. Looking back on it. You know, my mother 
and father provided the means to put food on the table and a good environment 
for me while growing up. An environment with my other kin folks. I lost my dad 
when I was 16. And so, I was a pretty independent person, growing up. I worked a 
lot, earned my own money. And I always had a job. Even when I was eleven 
years old, I was working for the local grocery store, putting stamps on cigarettes 
and stuff like that. One of the basic encouragement is of course, your own circle 
of family, above all your parents. That was the greatest influence for me. They’re 
the ones who set you on the road. They are the ones that more or less define for 
you, the course of action. And they are the first enlightenment that you get. And 
then, as you continue, you start with the small nucleus and then eventually it’ll 
move out into extended family, and so forth as you get older. 
 
Lisa talked about her parents’ encouragement which helped her get to where she 
is now: 
My family has always been very supportive. When I went away to college, they 
were very proud, I know that. And even during my first couple years there, my 
younger brother and sister would come up and visit and we would hang out on the 
campus. It was great to have them there as kind of emotional support and then I 
knew what I was doing was kind of inspiring to them. I knew I was setting the 
example for my family and for my parents. They were always supportive of me. I 
attribute my success to my parents because it goes back to what I learned from 
them about hard work and working towards a goal. Their requirements of me, and 
sometimes even their demands, trained me into wanting that success for myself. 
And if I didn't meet their expectations, I would probably have a lot of guilt about 
disappointing them. So I think that's probably also a big motivating factor in what 
it takes to be successful for myself – making my parents proud. 
 
Stephanie reflected on her positive upbringing and parents’ decision to raise the 
family in a drug and alcohol free home.  
I have always received a lot of support and especially during college from my 
family. The emotional support from my family and friends was overwhelming, 
not in a bad way though, it exceeded everything. My mom always encouraged me 
to venture out and take a chance and that our home would always be there if I 
needed to come back. But one of the main things she encouraged me to do was to 
keep moving forward with school and the opportunities that provided. The 
support to do good altogether, was always there.  And having that support really 
helped me a lot. My family was brought up in the church, we weren’t traditional. 
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Growing up we went to church every Sunday. My grandmother was a Sunday 
school teacher. As we got older we always had Sunday dinners at my great 
grandmother’s house. We spent time together for Easter, Christmas, and 
Thanksgiving and other family and church events. Growing up, my parents were 
strict, always making sure I did my homework, went to school and got good 
grades.  My parents made the decision to raise us in a drug and alcohol free home. 
There were no drugs, no cigarettes, no drinking, no nothing at the house while we 
were growing up. 
 
Guadalupe received much support, encouragement and help from her 
grandparents and other family members throughout her life: 
My grandparents have always helped me the entire way. I moved to Phoenix with 
them when I was 14 so pretty much all my high school years were in Phoenix 
with them. They were always pushing me to you know do good, and I always got 
really good grades and stuff too but most of what I accomplished was because 
they were always there to help and encourage me. My son was born when I was 
20 so when he was about a year old when I started for my bachelor’s degree. My 
grandparents would watch him while I went to class and they helped me get my 
own apartment. I got a lot of family support from my parents as well. My dad 
helped me financially when I needed it. And my mom visited all the time and 
helped me with my son. Growing up I had both parents in the house but then they 
split up when I was 11 and so my siblings were raised on the reservation with my 
mom. My dad was an alcoholic. My mom didn’t drink she didn’t do drugs, she 
was a good mom and my dad was a good dad too but you know the alcohol was 
definitely there. But they were always there for me and helped out all my life.  
 
Thomasene also described her family as significant supporters, even to this day:  
 
My dad is one of my biggest supporters. Well, the person that raised me, he’s my 
step-dad. He always told me fight for what you believe in. This was ever since 
grade school. When I became an adult I realized, that my mom had been a key 
person in my development. Even my aunts today, they are all my moms. They all 
guided me, they all disciplined me, and they still do today. My grandmother also 
shared her strong spirit with me. So, they would say, come out, right out and say 
whatever. Each of them played a key part in my upbringing and even today. And 
succeeding, and or doing whatever it was that I wanted to do.  
 
Identity 
 
The second theme that emerged from the stories was identity. The co-researchers 
described the loss and revitalization of Indian identity they see happening on a personal 
 76 
 
and community level. While only one of the co-researchers is a fluent Apache speaker, 
the co-researchers acknowledge the importance of the Yavapai and Apache languages as 
a major component of Indian identity.  
Stephanie described the community engaging in “re-identification” as a result of 
acknowledging the loss of identity. She also talked about the community efforts of 
revitalization, especially the youth who are engaging in learning and carrying on the 
traditions: 
A lot of the people here are rediscovering their identity and who they are as 
Yavapai and Apache. I think a lot of it comes from people who don’t want to lose 
it and understanding where the world is going right now and realizing that at any 
point, all of these speakers can be gone and, we’re not gonna know anything. So, 
for me it makes me feel proud knowing people are taking the initiative to do it, to 
really focus on their identity in that way.  
 
You see a lot of these girls that are going to Sunrise Dances. I’ve talked to some 
parents, they explained they’ve dreamed about putting on a dance for their girls 
because it’s who they are. The families putting on dances are responsible about it, 
where they go into years of planning, knowing you can’t just throw one together 
and there’s much more behind it. A few years ago, a lady from San Carlos led a 
couple workshops on sunrise dances. She talked about it to the young ladies and 
to the parents so they can understand what it is and what it means. And, you see 
that happening more often. It makes me proud to see people getting involved.  I 
have a nephew from San Carlos who lives here and he’s been actively teaching 
kids how to sing Apache songs. It was good to be there with the boys and hear 
them sing the songs over and over again till they pick it up. You see them kind of 
open up, at first they’re kinda shy and lightly hitting the drum. But then once they 
get into it, they get into it and they sing and get loud. You can tell they become 
passionate about it and it becomes a part of who they are and they learn to 
appreciate that. There are also many people here who have grown up knowing 
who they are as Y-A and so I also don't want to overlook the work they have put 
in to keep our culture alive. 
 
Lisa addressed the efforts of the community and the gap in knowledge of culture:  
 
I think our community wants to be active with our cultural activities. But that's 
one of the concerns we talk about all the time. It seems like there's a big gap. We 
have a lot of tribal elders who want to hang on the culture and language and, of 
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course, we know it’s important. But then there is this whole middle generation 
here who are not active with it. And then we have the young kids who we want to 
learn the language, cultural identity and traditions that we have. But there's still a 
gap. There needs to be a connection and those threads need to come through the 
middle generation who are my age and younger. Some of us don't have a big 
sense of culture and we need to strengthen that somehow. But our community is 
getting better. There was just an article about the Johnson O'Malley program 
transporting kids from school to culture class right after school so they're in there 
and they're learning culture. But by doing it this way, we're cutting out parental 
involvement. I think that's kind of helping but we all know that if you don't 
practice it at home, if you don't practice knowing about your culture, learning 
about the history, practicing any kind of traditional things that are crucial to who 
we are, it's not going to continue. Then it becomes this weird sense of disconnect 
with the community, that’s how it feels for me since I wasn’t raised with these 
ways. 
I think that we need to create a community who can pass down our teachings, 
which includes our songs, language, food, sewing and beading. Like even this 
building we’re in now, okay, what is Native in here that you see? If a kid or 
someone were to come down, it would be great for them to see some art, or native 
words on the wall. It just needs to be a more community feeling. I think that we 
need to do a better job at that. It needs to be in our homes. It needs to happen here 
every day. When a kid comes in, how come we're not greeting them in Yavapai or 
Apache. That's not real hard to do. I think there's less than six fluent Yavapai 
language speakers in our community. What are we gonna do when they're gone? 
That's gonna be sad. 
 
Vincent explained the change, loss and revitalization of culture that he sees occurring:  
 
I grew up at the time when we still had many spiritual leaders here. I saw different 
kinds of ceremonies. At the time, there were opportunities for people to pass on 
what they knew. I had a great aunt in Camp Verde and her home still had a dirt 
floor and a big wood stove. During the winter time, all the kids, we sat around the 
old stove and she told us stories at night. We don’t have this anymore. We don’t 
have spiritual leaders who know and conduct ceremonies here anymore. If we 
want to have a ceremony, we have to bring them in from the outside. Some have 
roots to us but, they don’t live here. 
A lot of things died, right there in the ‘50’s. There was a photo in the Verde 
Independent recently of those guys who put on the ceremonies. They would be 
about 80-85 now but they all died because of alcohol before passing on the 
knowledge    
 
The culture center provides classes with the high schools, but we are just 
scratching the surface since it is only once every two weeks or so. We try to do 
the best we can. But, the basic thing or approach I take is there is blood and there 
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is culture. And today, our youth, only know that they’re Indians because of blood. 
They have no knowledge of this other side over here, the culture. We need to 
work over reality this other side about our history and culture. And like I said, 
we’re trying. But, right now we’re only reaching Camp Verde area. There’s about 
20 students we reach at Mingus as well. So, we’re only reaching, maybe 50 kids. 
And we have a whole spectrum of people out there outside this area.  
 
One of the first things I ask the kids, is are you an Indian? And then I ask why? 
Some of them don’t know. So, then we go into a lesson about how the 
government looks at Indians. There’s blood quantum that makes you Indian. And 
then we try and talk about culture. And then we try, so that at least they have the 
sense of some identity of why they can call themselves, American Indian. It’s not 
just because of blood. It’s also because of these other aspects. A lot of times 
people, stereotype culture as a religion. But in reality, religion is only one aspect 
of Indian culture. All the other important aspects include language, traditional 
foods, knowledge of traditional herbs, knowledge of the philosophy of how you 
and the world are in concept, all the total values, ethics, all of these things, they 
are culture. So that’s what I try to teach about being American Indian.  
 
But, I think the most important element, that we’re missing is language. For me, 
language is the basic foundation of any culture. Because any oral language is very 
descriptive language. So like Judy Piner comes in here and wants to give us a 
word to translate and she wants one word to cover it. Well we can’t do it because, 
we have to use more words because it has to describe something.  And it’s real 
descriptive, right? The director before me was working on the dictionary which 
we finally completed this year, it took us 20 years. He was asking the elders how 
to say, ‘he fell.’ And we all looked at each other and said, ‘We need to know how 
he fell? Did he trip? Did he faint? Because we have words for all of it. You just 
can’t say, you fell. What are the conditions?’ So, anyway, what I’m saying is 
maybe instead of a 2-hour lesson, we need a whole day, something more. The 
language has to be learned year round, all the time. But we do what we can with 
our small events, it’s a good way to get them thinking anyway. 
 
Survival 
 
The third theme that emerged from the co-researchers was survival.  Survival is 
described as the continued presence of the Yavapai-Apache Nation. The co-researchers 
acknowledged the history and events that occurred within the YAN and their own 
families. They also expressed how they contribute to the continued survival of the YAN 
through their personal descriptions of education and success.  
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Lisa described her frustration with the loss of land experienced by the YAN. She 
also addressed the importance of knowing the tribal history, in order to continue moving 
forward together:  
It's important for our tribe to maintain our identity and our rights as a tribal 
nation. For example, in the tribal courthouse there is an old map of what our 
reservation used to be. Its 20 miles up the Verde River and ten miles on either 
side of that river. So that was all of this valley. Even just to the edge of Prescott 
there. And so it bothers me that Yavapai College, it's called Yavapai College, but 
doesn't have any native presence there. Of course our county is Yavapai County 
but still they had recently acknowledged the starting point of the march of the 
people from there and it's right near that campus. This is important to 
acknowledge. It gets me angry when I think about our reservation here and how 
it's in a ravine or a wash. This is where they put us. You can't even see the rez 
from the main road. And this is all a part of our history. A former coworker 
shared some stories with me. She talked about how there was really nothing here - 
no tribal offices, no tribal housing. People lived in shacks and that's just how it 
was. So now it seems in Camp Verde there's still this separation and some bridges 
to be mended there because of the feelings the tribal people have about the people 
in Camp Verde and the feelings that Camp Verde people have about tribal people. 
Those stereotypes and things, their feelings towards each other stems from our 
history. I see it in the school system now. It seems like every week we have a 
student who's being expelled from Camp Verde School District. It makes me 
wonder if our kids are being disciplined the same as non-native kids. And if 
you're expelled from Camp Verde School District, you don't have many options. 
We know our native communities face things at a higher percentage than all other 
communities when it comes to suicide. There are too many kids here who have 
attempted or committed suicide. We have a lot of substance abuse issues and kids 
are starting at younger and younger ages. We have dysfunction in our families, 
broken families and domestic violence. Living in a native community, it's just so 
amplified because when something bad happens, we all feel it in some way 
because we're so closely related and connected to each other. It's just sad this is 
happening.  
 
And so I think it's important for people to know our history. People don't 
remember how our government acted against native people. Well maybe they do 
but they don't acknowledge it, they push it away or it’s not relevant because it 
happened so long ago. But it’s those actions that put us where we are now - to 
fight for our ancestors’ ways of living and surviving, not just here, but for natives 
all over. But I think what has happened in our history that kids now, are feeling 
better about acknowledging it. I don't know how I would feel growing up, talking 
about things like the Standing Rock protests. But now these kids are hearing about 
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these things and taking the time to learn more. Acknowledging these events and 
trying to become informed is very helpful. It is different than when I was younger, 
for them it’s helpful in making things better. 
 
Thomasene expressed the lack of information provided by the public education 
system and the importance of knowing the truth about our tribal history: 
We allow our public education system to inform our children that this is the 
history of the people. Really, we should be educating our children to stand-up 
against that in the school, and say no. It is not who we are, that is not what 
happened, this is really what happened. We should be teaching them to be strong 
individuals that know exactly what the history has created. And what it is 
continuing to do. Through education, through interaction, through our cultural 
interaction, that is how we change. Most of our tribal members, or other natives 
we grew-up in a system founded in colonialism, and we have a frustration. And a 
lot of times we don’t understand where that’s coming from? We don’t understand 
why we are frustrated. And that’s based on our history and our teachings. 
Whether they are spoken, or unspoken. And for me, education, has been so life 
changing. That it has pushed me to really question all of the teachings. And it’s 
still happening, you know, it’s still happening. And I think that’s really, for me, 
has been an awaking. Because I now understand the power relationships. I 
understand our system, both tribally and the system that the state has.  
 
Rachel described the problematic parenting behaviors she has seen within the 
community and how the breakdown of families passes from one generation to the next:  
We have no parenting role models. I've even talked to the grandparents of the kids 
and they know they're an issue. They're not prepared to take care of their 
grandkids. But we have many who are taking care of their great grandkids. So 
what happened to the three generations between that? There is no parenting role 
models. You know, if I have 60 Native students at the school, but that's not 60 
households, it’s more like five or six households with a bunch of kids living there. 
And it's not just alcohol abuse. In fact, it almost is rarely alcohol abuse. It's 
something else. I'm not really sure how you don't know that you have to have 
electricity on in your home and running water. You would think it's just basics. 
I’m not sure what happened along the way. I don't know if this is like leftover 
colonialism, if this is paternalism. Part of it is, you know, putting us onto 
reservations and then making us dependent on the government. But this is also 
2017 now so I don't think we can rely on those excuses solely. I can see this trend 
of no parenting role models or not caring being passed down the generations. I see 
a lot of kids that are unkempt and I'm like, okay, when you have to talk to a 
seventh or eighth grader about body odor and making sure they're wearing clean 
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clothes, this is a red flag for abuse or neglect. Then I look at the parents and they 
dress the same way and are unkempt. Well how can they think that's okay to leave 
their house like that or to live like this? But then their parents are the exact same 
way. So something is not happening here. Unfortunately it will not be long before 
these kids start have kids of their own.  Long ago when we lived in a close knit 
community, the parents and grandparents were role models for the younger 
generations and that is how they learned how to be parents. People don't know 
how to raise their kids because they're not either in close proximity or they just 
were never shown how. The parents of the students I tutor now, they're in their 
early 20s - 30s. That's not that old. So I'm not even sure it's the problem with 
them. I think it's the problem even before them, like one generation before and 
maybe one more generation before them. 
 
Guadalupe described a different viewpoint to the history:  
I don’t think quite think our history plays a role in our lives today. I don’t think it 
really has an effect on me now because I didn’t learn a whole lot to bring with me 
as I got older.  My grandparents were super Catholic and they tried to push me 
into that as well. I just never really caught on to it. My dad wasn’t religious and 
my mom would go to church she would light the candles and do all the Catholic 
stuff, but, she never really pushed it on us, or forced us to go to church and learn 
it. So I think we were brought up to pretty much be our own people and develop 
in our own way, which I think was kinda good. My dad left a lot of freedom for us 
to kind of develop how we wanted to, learn what we wanted to, and believe what 
we wanted to. So, I think the freedom to just be ourselves like, they’ve always 
pushed school on us of course.  They’ve always wanted us to do stuff. But I think 
out of all 6 of us, I’m the only one that hasn’t really been in trouble.  I’m the only 
one who is kinda stable, without a whole big mess surrounding them.   
 
I think it just depends on the person you know, and where they go with it.  It has a 
lot to do with the way you’re brought up. But I also think it has a lot to do with 
when you become an adult of where you’re gonna take what you’ve been through, 
through your childhood and where you’re gonna go with it after. A lot of the 
times my brother would use the whole my dad being an alcoholic, this happening 
to us when we were kids and that happening to us when we were kids.  But then I 
tell him like, I was in the same situation. We grew up together in all of that, but 
now my life is different. So you can either choose to move on and continue with 
your life or you can allow it to just eat you up and not get anywhere. So anyway, 
it definitely all falls back on the individual and pretty much where they’re gonna 
take all of it. Even if you have 4 people in the same household going through the 
same thing they’re not always gonna end up the same way.  
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Vincent discussed the importance of reflecting as a community and how this helps 
in moving forward as a community: 
I think our history affects us now, and it should. History lets people to know 
where they came from, to give an understanding of themselves, so they know 
where to go. I think back to when they did the ground-breaking ceremony for 
Tunlii and I did the ground blessing. You know, you need to reflect, it wasn’t too 
long ago like the late fifties and early sixties that we were still living in shacks, 
we still had outdoor toilets, and so forth. And now, of course, we’ve progressed 
and have houses with everything, ya know. But, you should always think back to 
where you came from. There was, times that were hard. We really didn’t become 
where we are until really, the big jackpot came in 1996 with the casino. So, we 
need to look back to some of those days. And always reflect on our experiences as 
we move forward.  
 
Stephanie spoke about how the events in our history shapes and contributes to 
some of the problems faced in the community today:  
In one of my classes, our instructor was talking about historical trauma and how 
things are repeating the cycle. I remember there was a student who was offended 
by this concept. They didn't understand or know about the different events in our 
history. Also, I didn't quite understand the church that I went to, the God that I 
served, the people that I know, and their history with indigenous people.  
Indigenous people anywhere, not just Native Americans. People often do not 
know the history behind Native and Indigenous people.  We only focus on the 
good of what’s happening in the here and now.  We learn a little bit at school but 
it's not enough. For instance when I was in ASU, I learned a lot from my AIS 
friends and courses. They may not have affected me because my tribe is in a 
different place than their tribes, but in looking back at all of it you can see how 
things kind of trickled down and affected people. There's a reason why certain 
parents don't have that emotional sense for their children. It is because they 
weren't taught from their parents, because maybe their parents were sent to 
boarding school and in the boarding school they weren't nurtured, they weren't 
cared for like a child should be cared for. So, those are some of the things that 
trickled down. And for myself, seeing how it’s affected me it's allowed me to 
open my eyes to really see the bigger picture. There are issues that we need to 
focus on these are things we can talk about. I recently got involved with the 
Dakota Access Pipeline movement. Being there and witnessing everything that 
was going on and seeing the different perspectives, you can see a lot of the history 
that’s being repeated in different ways once again. 
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Our tribal history is important so that we can focus on where we were as a tribe 
and where we want to be in the future. We cannot hide what happened. These are 
the things that have happened and these are the things we’ve endured. But then 
how can we focus on making it better? You know, like I said with education, how 
do we focus on making sure our people are educated, so we can continue to carry 
our tribe forward. We are a sovereign nation but we want to be educated, we want 
our people to know these things.  We don’t want to lose our traditions, but you 
know what, maybe there’s somebody out there who has an idea on how to keep it, 
to know how to preserve it, because they know it’s important or to further focus 
on how to preserve things through traditional ways and so on. As a tribe we have 
to acknowledge education as being important and encourage and support our 
people that want to get those tools needed for the future.  
 
Whether it’s historical trauma, personal trauma or things like that, it’s important 
to acknowledge what has happened. You know, what’s done is done, 
unfortunately we can’t change it, but it’s important to take those and utilize what 
skills and tools we have to continue moving forward. And so, with higher 
education, we have those behind us, the younger generation, I want them to learn 
about the tribal history because, like for myself, I really didn’t understand or learn 
anything about boarding schools until I was at ASU, because you don’t learn 
about those things here, and you don’t learn it in high school, so it’s important to 
learn our people were affected. Our experiences may not be as extreme as other 
tribes, but we’re still affected by it. This could be a reason why only a certain 
percentage speak Apache or speak Yavapai. But I do feel like our tribe is in the 
process of re-identifying itself through culture and tradition. Again, just to go 
back to what I already said about learning the tribal history has changed my views 
and my perspective on our people, where we are, why we’re in the place we are. 
It’s affected a lot of people and they’re afraid to move forward because we are 
leaving things behind or I’m not sure. The history is important and I think it ends 
up trickling down to families, to individuals, into where they are today, and I 
think the cycle can be broken. 
 
All of the co-researchers described ways in which they contribute to the survival 
of the Yavapai-Apache Nation. They shared their own definition and understanding of 
the terms education and success. The co-researchers emphasized the need to share with 
others, thus contributing to the survival of their self, family and community.  
Stephanie explained her own understanding of education and success: 
For me education, is digging deep down to whatever it is you want to learn, 
whatever it is you can gain and figuring out how to utilize those tools. I think that 
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education is something that should encompass much more of ourselves. Through 
education we're able to make positive changes and make the world a better place.  
Education helps us discover who we are and what we can do.  I’ve been working 
within the community with the youth for several years. When I meet with the kids 
you know it's telling them “you have a future outside of this place.” I’ve seen 
many kids with potential and who have the ability to do anything.  “You have the 
potential to do something good. Go and do it, don't be afraid of people telling you 
no, don't be afraid of getting out there. This place is still gonna be here.” This is 
something my mom would say to me. 
 
I’ve always defined success as being happy with what I am and what I’m doing 
despite the circumstances, things are always gonna happen. Success is about 
knowing that I’m content and I’m happy with who I am. It also includes having 
goals and continuing to be better. So for me, that means being a better aunt or it’s 
being better at my job, or being better at reaching out to people, or even being you 
know, a woman of God, being better in that sense. I feel there are always ways to 
improve ourselves. I don’t think there’s anybody that is the epitome of something. 
We should always be striving to be better. And like looking at financial success I 
don’t like to focus on that.  For myself you know, after working with different 
kids and youth over the years, being able to see a child happy because 
somebody’s listening to them. I try to involve that in my life, especially with my 
nieces and my nephew.  I think that being able to see that they’re happy and that 
they’re provided for is attributed to…to my parents. You know, my mom always 
said that she wanted to provide a life for her kids that she never had. And  I think 
it was just along the lines of being able to buy us toys, buy us things you know 
that she would never able-able to afford before, or that her mom would never be 
able to afford before and be able to have you know, a good life. Some sources of 
support and success for me include discovering myself and who I am, going to 
church and always working on that relationship with myself and God.  Relying on 
my faith has really helped in those times when I was struggling. 
 
Lisa shared: 
 
Well I guess, to me, it would be the systems that we have of instilling knowledge 
to others. This can be from birth, the education we provide to our children, and 
then all the way through the established ways of education to our kids and 
families like the public schools through college. But, you know, I think it doesn't 
end there. I mean I feel like within our communities, we are having to re-educate 
ourselves and so we're having to create a community of people who want to learn 
and people who are able to provide that teaching to them. 
 
Generally, to me, success is to be good at something and able to share that 
knowledge or that experience to other people. Also being able to have a job 
because of a certain skill, or just being able to maybe create something, or just 
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leave something behind. To make the world better, really. Success to me does not 
mean financially successful. I think if you have a job to do and you can do it well 
and it creates something positive or something good for your community, for your 
family, for the workplace, for the world, for other people – that is success. And 
for my kids, to be successful is to find meaning in their work, in something they 
enjoy or something that is important in the world. Again, we've talked to my kids 
even though it's important to go to school, it's not about making money. I have 
one daughter who wants to be a teacher and other family members who are 
teachers. It's not a financially successful career but for her, it is meaningful to her 
to work with young kids. And she will consider herself successful in doing what 
she loves with people she wants to make a difference for. I guess, it sounds kind 
of cheesy, but to be happy in providing something to your communities or 
families. Something to either help others or just make your community better.  
 
Thomasene provided an interesting metaphor for education:  
 
I think education is really dependent on each individual. On a daily basis, most 
are being educated from daily interactions with our community, with people, you 
know, with the public. I believe that education comes from all places. As long as 
an individual is open to learning and listening and to understanding another 
person’s view, that’s education. It doesn’t have to be in a formal setting of a 
classroom, or being enrolled in a certain program. Education is all around us. I 
always describe it as being like a snake. A snake grows and sheds its skin. 
Through growth, we are enhancing our knowledge. It has for me personally, it’s 
been life changing, to say the least. 
 
Success is subjective. What I view as success, is the connection that is made 
between people. And it’s key to who each of us and who we are as Yavapai and 
Apache people. We have to be intentional in maintaining who we are. And that 
for me is success. We should work daily to make sure that we’re talking about our 
history and we’re understanding it. And we’re thinking about how that fits into 
our future in making decisions. And you know, pulling the stories from those who 
are still alive, and still with us. So, in a sense strengthening this Indian sense of 
identity for the betterment of the whole community and the future. 
 
Guadalupe illustrated education and success as:  
 
Education has always been important to me and something I talk to my kids about 
already. Being educated helps you out in the real world, like you can’t rely on 
government assistance and stuff like that to take care of you. You have to have the 
knowledge to actually do something. So yeah I think education is really, really 
important especially when it comes to small communities like this. When I talk to 
my son about education, I encourage him to venture out and away from here. And 
not to try to get him out for good, but I want him to be exposed to everything out 
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there as well too and education plays a role in that. 
 
I think success is being happy with where you're at. I think success is pretty much 
something you have control over and like a lot of times you know I hear people 
complain about their life and it's like “well you have all the tools, you can make it 
happen.” I was talking to somebody and they were talking about the community 
not having a whole lot of involvement and that they need more stuff for youth. So 
we got into this debate about when the parental side of it comes in like “what is 
your responsibility as a parent?” And one of the girls I was talking to was like 
“Oh you don't even know what it's like because you had such a good life.” And I 
told them like “you don't even know anything about my life!” I grew up with a 
rough childhood but I don't use that as something to fall back. For some, it’s like 
“oh my life sucks now because of my childhood.” I think a lot of people tend to 
do that and it messes with the success. I mean if you feel like you can be 
successful then you'll be successful. But if you're gonna constantly drag your past 
and this happening that's happening you know then you're never gonna be 
successful.  I think it just depends on the person and what they want. I have 
everything that I need. There's nothing that I would really complain about in my 
life right now. I’m happy. We don't have this big huge glamorous house but I’m 
content with where we're at and what we have together as a family. I’ve always 
been a go getter. Like when I want something, I usually do everything that I 
possibly can to get it, so I’m just very determined to you know succeed. If I 
wanna get it and I wanna do something I’m gonna make sure that I’m able to do 
it. Even if you take jobs that you don't wanna do , you know you're still kind of 
pushing yourself forward and not just staying you know. Stuck. In one place and 
complaining your whole life so I don't, I’m very goal oriented, I like to set goals, I 
will usually keep going until I reach them. So eventually I'm going to have a 
master’s degree soon, that’s my next goal. 
 
Vincent expressed his definition:  
 
In general terms, education is an enlightenment of your brain. I think education is 
a learning process that should continue all throughout your life. You never reach a 
total ending. You shouldn’t reach a plateau where you’re ever satisfied, and 
become stagnated, in your own life aspects. Learning new things, of your mind, of 
your body, the whole self. And it’s always an exciting process to learn new 
things. Education today is something that you have to go through, to move on 
with your life. Nowadays, you need to have that background to move on. And this 
is the message we shared with our daughters. 
 
Well, you know, the thing about success is, it can mean different things. I’ll give 
you an example, while going to college, I changed my major and wanted to 
become a teacher. And then when I became a teacher, people looked at me, my 
own people. It always seemed that success meant to move up to be a principal, or 
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an administrator. But for me, I wanted to be with the kids, and that’s where the 
action was. And that’s where success was for me, to try to influence these kids to 
move on, and try to be a success in their own lives. And so, what I guess I am 
saying to you, is that, the people around you measure your climb and the ladders 
of success. But really in your own mind, is what you want to accomplish, and how 
you are doing it? That is the successful role.  
 
A lot of times people seem to stereotype education as only book learning. There is 
so much more to education, such as life experiences, it’s a living experience. And 
it’s the interaction with other people. And in our situation, it’s interactions with 
our culture. It’s the interaction with those who have gone before, who experience 
things and then pass these things onto the younger generation. This all includes 
my concept of the world, my concept of who I am, where I am, where I came 
from, and where I’m going. This is all because I have interacted with the elders 
since I was a kid. The elders are the ones that have given me that insight. Book 
learning can provide some knowledge. So you will have what is learned in books 
and what is learned in these other interactions. Then you can pick and choose and 
see what you really want to, how you want it to be, and how you want to interact 
with others. Those are all the things that come together, and that’s who you are.  
And there are points that we come to things that can hinder you. But, the thing 
about it is, not to let it get you down. You can overcome those things that can 
hinder you. And continue to strive to your aspirations that you have for yourself.  
 
Intersection 
 
 The fourth theme that emerged from the stories shared was intersection.  This 
theme refers to the stories and experiences shared in which the other themes of family, 
identity and survival intersect with one another.  It was necessary to include this final 
theme to show respect for the co-researchers and the stories they shared, so as not to 
decontextualize them. Thus, we keep them together and present as points of intersection.  
Some of the co-researchers discussed the absence of being raised traditional 
because of the influence of Christianity on their parents and grandparents’ lives. These 
stories represent the intersection of all three themes, family, identity and survival.  
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Thomasene described how her family separated from a tribal identity:   
 
I didn’t grow-up with any cultural or traditional influences or teachings. I didn’t 
understand, know any of the dances or participate. My grandmother, because she 
had gone to boarding schools has a strong Christian faith and that’s what she 
taught her children. So that is what my family was raised to believe in. When I got 
married at 17 and lived in Peach Springs, it was really different because 
everybody spoke the Hualapai language there. I was amazed and I really enjoyed 
that. Fast forward, into my early 30’s, I started to question my aunts and my mom, 
about our strong Christian beliefs. If God is the creator, he created us with our 
own culture and gave us our own language, then why would he be someone to 
take that from us. Why would we allow for that to happen? That is really where 
the separation from our tribal identity has come from. The more I talk with my 
mom about these things, the more open minded she has become. And now I talk 
about the same things with my brothers and sisters too. My personal success is 
coming to a better understanding about who we are, and making those inter-
actions more meaningful. 
 
Rachel discussed the absence of a traditional upbringing: 
 
We're probably two or three generations removed from a traditional lifestyle, at 
least. We weren't raised traditionally, neither was my dad and probably neither 
was his dad even though my grandfather is one of the last full-blood Apaches. But 
he was raised by his stepfather. I know they had some traditional upbringing but 
he enlisted in the army when he was 16 years old. So although some of that, I'm 
sure, he retained, his adult life was in the white world. So we don't really have 
any. We did teach ourselves a little, like when we were teenagers. 
 
Stephanie described the impact of religion for her family: 
 
My mom was very strong in her faith and really connected to our church. My 
great grandmother is on the base roll for our tribe. Those people on the base roll 
are considered 100% Yavapai or Apache. From that point on there were the 
boarding schools. I know from my grandpa, my grandmas brother talking about 
going to boarding school. He was sent down there with others.  He had talked 
about how he used to run away from school and come back here. He would get 
caught and had to go back to school again. It’s evident through my great 
grandmother and grandmother sending us all to church because they were 
colonized. This is the point of how our traditions within my own family changed. 
I remember when we were younger my family tried to keep us aligned with our 
traditions, even though we went to church. 
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Lisa talked about her family’s Christian roots and the absence of participating in 
traditional ceremonies as a result. 
We don't participate in any ceremonies. My family doesn't really even go to 
church. My grandfather does, but not the rest of us. And when my grandmother 
was alive, we would go up to dances in Hopi and stuff. But for the Apache culture 
side, my grandfather didn't really do a whole lot. He explained to us that his 
mother was brought up Christian, and he was brought up Christian. My dad was 
not traditional, my mom does have some Mexican cultural things that we 
celebrated in my house growing up and we’ve carried that on with my own 
family. But my family is not traditional and only a few of my extended family 
members can speak the language. 
 
 Vincent talked about his family life growing up and the shift in family life now, 
which reflects on the intersecting themes of family, identity and survival: 
Growing up, we all had close family kinship, knowing the relatives, and how they 
are related to you. And now for the younger generation, they don’t have this, it’s a 
totally different way of sight. I always tell people that in knowing your kinship 
means you are part of a family. Families are big. You have more than one aunt, 
uncle, grandpa, or grandma. Family provides this total sense of security, and 
that’s how I grew up.  I have been lucky that I grew up with a traditional family. 
I’ve learned a lot, from all the grandpas and grandmas that I have, and learned 
from my own mother and father. I grew-up with my grandmother. For our history, 
my great-grandmother walked from here to San Carlos. My grandmother was 
born in 1876. Most of the elders I grew up with were born in San Carlos, during 
the relocation there. I was able to talk with many of them. And so, I have this 
knowledge, we call ourselves, Dilzhé’é. I have an extensive knowledge of our 
history. I don’t know everything, but I know enough.  
 
One of the things my mother shared years ago, before she died, is that, ‘nobody 
talks to kids anymore,’ is how she put it. When we were kids, not only did you 
have this sense of family and everything, but, you also were taught, or corrected 
by family. And this is how we learned to act. For example, if you shoved yourself 
up front in line at a pot luck or something, the old people would say to you, 
“Má’né’” which means, the coyote never got left out. The coyote is not a very 
good character that you want to be and he’s not a very good guy, a bragger and so 
forth. So, when they said that you, what they were telling you was that’s not how 
you’re supposed to act. You’re supposed to let people go through. In other words, 
they’re trying to tell you, you needed to be humble. Many of our stories teach 
these kinds of things and lessons on how to be.  
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Lisa also acknowledged the shift in family structure, which also speaks to the 
themes of family and survival:  
So let's go back a few generations. They had to assimilate, and blend in. And now 
we're coming back and we're seeing all we've lost because we had to blend. We 
lost the traditional family structure and we have generations of people who don't 
know how to parent or what it means to want to take care of each other. We lost 
those connections and the way it once was. We have grandparents who have to be 
the parent for some of these kids. The grandparent has to be the person telling 
them to get to school, to stay off drugs, and to take the parenting role. It's not the 
relationship that it was supposed to be.  
 
Lisa described some of the challenges her family faced as they grew up. But it  
was the same challenges that shaped the decisions made by her parents, and ultimately 
shaped how she now raises her own family.  This story illustrates an intersection of 
family and survival. 
My extended family, like my parents and my aunts and uncles, my cousins, are 
pretty close. My dad's dad, he's a huge part of our family and we always gather 
together for him. And I feel like those kind of events we get together and we talk 
about cultural things, about the history and stories of our family are shared. That, 
to me, is like probably the most cultural thing that we do in my extended family. 
My family has dealt with a lot of stuff. My dad’s family faced obstacles. While he 
was raised by his parents, they also only raised two of their eight children. And I 
think that really did influence my dad and how he raised his own children. I mean, 
I think it could have gone either way. It could be, that since my dad had that 
connection with his own parents, he also decided to ensure that connection with 
us. But there was some dysfunction. We had alcoholism growing up in my family. 
My dad was an alcoholic. We struggled with our cultural identity because at first 
we didn’t grow up here and then we had to come here and try to fit in. I don't 
know specifically why our family was able to stick together. I don't know very 
many 17 or 15 year olds who can make a family work. But my parents made it 
work somehow. Growing up with a family that progressed together has helped me 
in raising my own kids. It has never been an option for me to send my kid away. 
My parents showed me what we're supposed to do and how we're supposed to be. 
I can be an aunt to my nieces and nephews and my mother doesn't have to be their 
parent. I think having that sense to do right for my family and community has 
helped me and my kids. 
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Rachel talked about her parents’ upbringing and how that has shaped her own 
childhood, indicating an intersection of family, identity and survival: 
We have a fairly close family. A lot of us like my siblings still live here. But I 
don't know that we really have any family traditions. It changes all the time. We 
spend time together but I don't know that we really do anything that would be a 
family tradition. And my parents were very urban. I mean, even though they 
always lived in this small town, neither of them really had any culture growing 
up. My dad grew up in a household where he and his brother were the only 
siblings of eight kids that grew up with their parents. All the rest of the siblings 
went out to foster homes. That family unit was not intact and they were very 
transient. My grandparents were both alcoholics and did not provide a stable 
home for my dad and his brother. And so I think we were really fortunate that my 
dad decided to take a role because his dad was not a positive father figure. So I'm 
not really sure what made him decide to stick around. Whatever that is, that was 
the pivot. His siblings and their kids were all raised differently with different 
experiences. 
 
 The co-researchers in this study shared personal stories regarding family, identity, 
survival as well as intersections of these themes. Out of respect for the co-researchers, 
their stories are in their own words with minimal separation or extraction and as a whole. 
The following chapter provides an overview of the analysis, discussion of themes and 
discussion of the study as a whole.  
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Chapter 5: Discussion 
 This study explored the impact of historical trauma in the lives of Yavapai-
Apache Nation members who have acquired a Bachelor’s degree.  I discussed the 
definition and impacts of HT in Indigenous communities, both broadly as well as more 
specifically to the Yavapai-Apache Nation and sought to explore positive alternative 
responses to historical trauma. I highlighted the intentional emphasis placed on utilizing 
Indigenous processes throughout this study. The co-researchers shared stories about 
positive family relationships, loss and revitalization of cultural identity, the effects of 
family and tribal history, and ways in which they contribute to the survival of the 
Yavapai-Apache Nation. 
Recall the historical trauma response definition is “the constellation of features in 
reaction to the multigenerational, collective, historical and cumulative wounding over the 
life span and across generations” (Brave Heart, 2003, p. 7). Much of the research on 
historical trauma response is only concerning detrimental outcomes such as self-
destructive behaviors, suicidal thoughts and gestures, depression, anxiety, substance 
abuse, low self-esteem and anger (Brave Heart, 2003). While it is important to 
acknowledge the harmful implications of historical trauma, there must also be focus on 
those who have transcended that experience.  This study further elucidates that American 
Indians are survivors of U.S. colonialism and more importantly, practitioners and holders 
of indigenous knowledge in various fields of study. 
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Apache Analysis  
Kovach (2009) discusses the importance of centering on the use of a specific 
tribal epistemology within an Indigenous research framework. Indigenous people oppose 
a pan-Indian approach that ultimately homogenizes tribal practices. Tribal communities 
hold very special relationships with the ancestors centered on place. We must 
acknowledge, respect and celebrate distinct tribal affiliations. Indigenous methodologies 
creates a space to honor tribal knowledges and recognize that Indigenous ways are not 
congruent with Western customs. As I represent the San Carlos Apache, Camp Verde 
Yavapai and Navajo people, my analysis of the knowledge and stories shared by the co-
researchers is rooted in my tribal epistemology. Although I am an urban Indian woman 
living away from my tribal communities, these are the places and ancestors that I come 
from which must be honored and reclaimed. 
Within my experience and life as an Apache woman who has participated in 
traditional ceremonies, I have come to know and understand the number four as being 
significant and sacred to my people. The following provides a brief description of this 
teaching and how it is upheld in our ceremonies and daily life.  
Our physical surroundings of Earth are comprised of the four directions and 
colors associated with those directions.  Black represents the East, which is the space for 
the sacred beings and energy to help rule life on earth. Blue represents the South, which 
created mother earth and all that lives there. Yellow represents the West, in which the 
sacred corn pollen was created for Apache people. White represents the North, which 
created everlasting life for all beings. The Apache Sunrise Ceremony is a four-day 
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ceremony that Apache girls of the past and present experience soon after their first 
menstruation. Throughout the duration, the girl takes part in various sacred ceremonies, 
dances, songs, and enactments. She is imbued with the physical and spiritual power of 
White Painted Woman and embraced the role as a woman of the Apache nation. The 
arrangement of the songs sung during the dance is in sets of four to represent various 
aspects of life such as the four seasons (winter, spring, summer, fall) and the four stages 
of life (infancy, childhood, young adulthood and elderly).  
I feel it is this reason four themes emerged to be included in the analysis of the 
stories shared by the co-researchers. Interestingly, I recounted on my experiences of my 
own Sunrise Dance throughout this dissertation, not quite knowing while I was writing, 
that I would apply an Apache centered analysis to the stories shared.  Now, as I reflect on 
this entire process in this chapter, it makes complete sense that I would land at four 
themes that emerged from the stories shared. It is part of who I am as an Apache woman, 
and I am proud to continue to honor my people and carry this teaching into this 
dissertation.  
Four Emerging Themes 
 Family. 
The life and teachings of our family before us are significant in shaping our own 
identity because we are a continuation of that lineage as opposed to an individual ego 
(Denham, 2008). This certainly rang true for the co-researchers in this study who 
acknowledged that support from their families was essential and provided in many forms 
throughout their lives. The positive perception of this family support provided them with 
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the encouragement needed to cope with various experiences in their lives, including 
school, raising their own families, career goals and helping to impart teachings to their 
own children or youth within the community. The co-researchers viewed their parents or 
grandparents as important role models for them in achieving academic and overall life 
success. Their perception of support included personal memories of important wisdom 
passed onto them, either by direct advice or by example. The co-researchers also 
expressed that their families dealt with stress in healthy ways. For example, one co-
researcher described how her parents married young and had their first child young and 
although she grew up ‘poor,’ this was not a hopeless situation as her parents always put 
their children first making sure their needs were always met. 
The literature also indicates positive family relations such as supervision, 
monitoring, anti-drug family norms (Nye, Zucker, & Fitzgerald, 1995) high parental 
involvement, external social support and encouragement (Brave Heart, 1999a) serve as 
protective factors against problematic behaviors for youth. However, providing these 
protective factors may be difficult for Indian parents who carry a legacy of 
disempowerment and oppression (Brave Heart, 1999). Descendants of boarding school 
attendees also report a history of neglect and abuse in their own childhoods along with 
feelings of inadequacy as parents and confusion about how to raise children in a healthy 
way (Brave Heart-Jordan & Debruyn, 1995). Conversely, this was not the case for the 
parents of the co-researchers in this study.  All the co-researchers described their parents 
as their sole support throughout their lives.  With the exception of one co-researcher who 
was partially raised by her grandparents, all were raised within the home of their parents 
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and described strong emotional connections with their parents. Even though some of the 
parents had challenges within their own childhood and upbringing, they were the ones 
who decided to encourage and motivate their children to set life goals and dream about 
the future. This also contradicts Brave Heart’s (2003) findings in her historical trauma 
response research with members of the Lakota tribe in which those individuals had a 
deteriorated sense of future and purpose. For these six co-researchers, they plan to or are 
already communicating the same goals and dreams for their children, which is discussed 
later in this chapter. It is here that we see the intergenerational transmission of alternative 
and positive responses to historical trauma.  
 Identity. 
 The concept of American Indian identity is very complex and contextual. Identity 
encompasses legal, biological and cultural aspects of identity on individual and collective 
levels, with serious and sometimes harmful implications for adopting each aspect of 
identity (Garrouette, 2003). Legal definitions include the federal and state government 
recognition and non-recognition of tribes that may result in the lack of acknowledgment 
affecting a group’s ability to preserve and maintain culture.  Biological definitions are 
associated with legal definitions, such as blood quantum, which is one criteria used to 
determine access and eligibility for resources.  Cultural definitions of identity may 
suggest misleading assumptions about tribes, such as all members of a tribe practice an 
identical set of traditions, which in turn suggests only those who practice the traditions 
are the “real Indians.”  Because enrolled members of federally recognized tribes are 
entitled to services and resources from federal entities (Bureau of Indian Affairs, 2016), 
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American Indians are the only racial group required to produce documentation of their 
identity. Similar to Indigenous knowledge discussed in a previous chapter, it is important 
to acknowledge that there is no universal definition for Indian identity. Furthermore, 
much like one’s self-location, the stories and experiences shared are the truth from the 
co-researchers, which must be respected.  
The co-researchers most frequently described identity in regard to the knowledge 
and ability to speak one’s tribal language. They also spoke about identity in terms of 
sharing cultural stories, knowledge of customs, participation in ceremonies and overall 
pride. All of the co-researchers expressed the realization that many in the YAN 
community cannot speak the Yavapai or Apache language. Unfortunately, this situation 
appears to be widespread among many tribal communities. The loss of language among 
younger generations is a great concern for the co-researchers in this study. They 
acknowledge that language is integral to their identity as Yavapai-Apache people and 
without young people who speak the language, the identity and future as Indian people 
are threatened. It is for this reason that the YAN Cultural Resource Center has initiated 
language education efforts for youth living within the community. This echoes some of 
the literature on American Indian identity in that language is an important component of 
being Indian (McCarty, Romero, & Zepeda, 2006) and that protecting and transmitting 
Indian culture occurs through the preservation of language (Omdal, Rude, Betts & Toy, 
2011). The knowledge of language and culture is viewed as an asset rather than a liability 
in promoting the highest levels of learning for Indian students (Cummins, 2000; Macedo, 
2000; Reyhner, Martin, Lockhard & Gilbert, 2000) also echoed by the co-researchers.  
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The loss of tribal language described by the co-researchers is rooted in the 
policies of federal and state governments that sought to destroy American Indian cultures. 
Furthermore, the education system, both federal and public played a significant role in 
this demise (Adams 1988). Recall that the primary aim of Indian education during the 
boarding school era was to teach Indian children to read, write and speak the English 
language (Adams, 1995) and when they did speak their Indian language, they were 
severely punished. Children forced to speak English only rather than their own tribal 
language often found that once they returned home they could not communicate with 
their families (Lomawaima, 1999). The systematic destruction of Indian languages 
continued over several generations and convinced Indian parents that teaching their 
children their own language would only serve to hinder them (Cajete, 2000; Cleary & 
Peacock, 1998, Deloria & Wildcat; 2001).   
In contrast to the notion that knowledge of Indian language and customs equates 
to a strong sense of Indian identity, Bowker (1993) conducted a study of the educational 
experiences of American Indian women in which the participants described having a 
strong sense of spirituality as a source of resiliency. However, in this study, spirituality 
had nothing to do with the ability to speak a tribal language, or connectedness with tribal 
beliefs and ceremonies and rather “manifested itself in a strong, moral purpose of life and 
an ‘inner voice’ that guided the individual” (p. 278). Randall and Muneta (2000) describe 
a similar holistic concept of Indian identity where all beings in the universe are 
connected, often in highly complex and dynamic ways. Well-being in its simplest terms 
occurs when an individual exists in a state of harmony with the world. According to these 
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interpretations, many of the co-researchers do indeed have a strong sense of cultural 
identity and spirituality.  
 Survival. 
 Survival as explained by the co-researchers is the act of living and continuing on a 
personal, familial and community level. Furthermore, survival is a collective effort and 
achieved by an individual’s efforts within the group. Within this concept of survival, the 
co-researchers talked about ways of knowing and acquiring and honoring knowledge 
about their family and tribal history. The co-researchers also described their own 
understanding of education, success and how they arrived at this knowledge. They 
emphasized education is a lifelong process, does not end, and is not confined to ‘book 
knowledge’ or the formal classroom. Education involves learning through interaction, 
observation, and direct experience. While it is important to embrace this concept of 
learning, the co-researchers also highlighted the importance of sharing the teachings with 
others. Knowledge becomes more meaningful through the process of sharing. 
The co-researchers’ understanding of success included internal and external 
manifestations. They described internal feelings of happiness, fulfillment and content. 
The co-researchers also feel an obligation to bridge the connection between the past and 
future generations. External manifestations of success include helping and teaching 
others and sharing experiences and knowledge for the betterment of the community as a 
whole. Most emphasized success did not equate to material or financial wealth. The 
construct of success is not universal; it changes from society to society over time 
(Castellano, 2002). What one society considers as success is dependent on what is valued 
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in that society at that point in time. We see similar findings in a qualitative study of 40 
American Indian academics, who reported it was unnecessary to identify oneself in terms 
of professional and institutional affiliations but rather relational and communal identities 
were much more defining for them (Dvorakova, 2018). Furthermore, these academics 
perceived their pursuit of high quality academic performance as meaningful because they 
served to benefit their home communities, and/or larger groups of marginalized people. 
As the co-researchers talked about education and success with emphasis on 
sharing with others, this highlights the concepts and membership of a collectivist group. 
Both individualism and collectivism exist in various cultures and is explained here by the 
distinct Western and non-Western perspectives (Brewer and Chen, 2007). American 
mainstream values based on the Western perspective emphasize boundaries that 
distinguish an individual from others. The individual is motivated by their own 
preferences, needs and prioritize personal goals over group goals. The Non-Western 
perspective underscores the notion of flexible boundaries and emphasizes the 
interdependent nature of the group (Sampson, 2000). Here, one is closely linked with the 
group and views himself or herself as part of a whole, and in the case of the co-
researchers, part of a family, community and nation. Again, there are specific instances of 
the destruction of the collective identity of Indian people within the secondary aim of 
Indian boarding schools; the individualization of the Indian child (Adams, 1995). School 
administrators recognized the value Indians placed on their family, community and tribe 
and determined this was wrong, must be stopped and replaced. “The invention and 
dissemination of distortions or inaccuracies occurred because they proved useful in 
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advancing various goals of colonizing nations” (Lomawaima, 1999, p.4).  The 
individualization of boarding school students was accomplished through the instruction 
of practical skills and trade, the value of private property, self-reliance and personal 
wealth. At least for the co-researchers in this study, this was not achieved.  
The co-researchers also discussed their knowledge of their own family history, the 
history of the YAN and how they acquired this knowledge. Nearly all talked about the 
events in the YAN tribal history and its impact on the community today. However, 
Guadalupe described how history does not play a role in her present life due to her 
limited knowledge of the history.  Collective memory and historical consciousness are 
used interchangeably in the historical trauma literature, essentially meaning an awareness 
and understanding of the past (Jervis et al., 2006; Seixas, 2004). Furthermore, historical 
consciousness suggests that memories transcend individual and generational boundaries. 
This is illustrated through the recounting of the knowledge of the YAN Removal and 
Exodus for all the co-researchers. Although this event was very traumatic for the 
ancestors who endured it, it is still an important event in the YAN history that tribal 
members recognize, evaluate, and assign meaning to. Still, the notion that knowledge of 
the past is shared and ongoing within a group does not exclude the possibility that 
different types of historical consciousness occurs within a group (Seixas, 2004). While 
Guadalupe did not specifically state why she had limited knowledge of the tribal history, 
it may be for many reasons. She did state she was raised by her ‘super Catholic’ 
grandparents, but also both her parents and grandparents raised her to be her own person 
and develop in her own way. It is also quite likely that versions of history taught in the 
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classroom played a role as this does affect how people understand their personal and 
collective stories (Lee, 2004; Letourneau & Moisan, 2004). 
The remaining co-researchers shared they did have knowledge of the YAN tribal 
history. They talked about the loss of land, the lack of Indian history taught in public 
schools, the breakdown of YAN culture and its impact on subsequent generations of 
families in the community. While many of the stories were rooted in frustration, the co-
researchers also talked about the importance of acknowledging the history in order to 
move forward and heal from these events.  Brave Heart (1998) also described healing for 
Indigenous people requires historical trauma be addressed through a process of 
acknowledgement of the effects of historical events, followed by producing a catharsis 
and processing grief in individual and collective settings. Goodkind and colleagues 
(2008) spoke with Navajo traditional practitioners about the historical trauma and mental 
health of Navajo people in which the traditional practitioners emphasized that although 
bringing up past trauma can be harmful, it is necessary, because oppression is ongoing 
rather than only in the past. Beltran and Begun (2014) report similar findings in a study 
that used a community based digital storytelling workshop to elicit stories of resiliency 
amidst HT in the Maori community. The interactions were collective and individual 
stories linked to the present and past. Healing results in the reframing of understanding 
past trauma as well as the reclamation of cultural identities and values. Reclaiming and 
reframing also “provides a framework for fostering empathy and extending grace when 
considering the manifestation of social problems as triggered by such historical atrocities, 
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rather than a way by which blame and disparagement is conversely cast upon an entire 
people” (p. 170). 
Intersection. 
It was especially important to include Intersection as the fourth theme for this 
analysis. As I was reading and listening to the interviews and initially placing the stories 
within the three categories of family, identity and survival, I struggled with breaking 
apart some of the stories to make them fit in these three categories. As presented in the 
previous chapter, there were stories that presented two and three themes at once. It is 
especially important for the stories shared and the methods used in the study to show that 
not everything fits within exclusive categories.  I struggled in breaking apart the stories to 
fit within the three themes and in doing so, I was violating and disrespecting the co-
researcher, experience and story shared. This is congruent with how Wilson (2008) 
addresses relational accountability in an Indigenous research paradigm in that the 
analysis also helps to further build relationships. “We’ve been trained to be separated 
because the western tradition teaches us to separate our head from our heart and our spirt 
as well…our cultures teach us to hook those lines of communication up” (quoted in 
Wilson, 2009, p. 119). 
One particular point of intersection of family, identity and survival was reflected 
in the stories shared about the absence of being raised ‘traditional’ as a result of the 
influence of Christianity on the co-researchers’ parents and grandparents’ lives. 
Traditional, as described by the co-researchers within these stories, meant the presence of 
tribal language, customs and ceremonies in their everyday lives as they grew up. Some of 
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the co-researchers have grandparents who attended boarding schools and talked about the 
consequences of the imposed Christian religion in boarding schools. Indian boarding 
schools held that Christianity and European cultural traditions were the foundation of a 
"civilized" and "human" life, thus civilization required Christianization (Lomawaima, 
1999). The grandparents converted to Christianity while attending boarding school and 
continued these teachings throughout their lives. The co-researchers identified this 
instance in their family history as the point of the loss of cultural identity and the absence 
of a traditional upbringing for themselves. 
A few of the co-researchers mentioned the shift in the family structure within the 
community now, versus how it once was in the past. Vincent talked about the lack of 
intergenerational communication he sees happening within the community. He recalled 
knowing who his relatives were as a child and how the family was a source of support, 
guidance and discipline for the younger people. Lisa also spoke about how family 
composition has changed, in that parents are absent from their children’s lives and the 
prevalence of grandparents raising their grandchildren. Once again this demonstrates the 
aftermath of federal Indian policies aimed to destroy the Indian way of life such as the 
boarding schools, the YAN Removal and Exodus in 1875-1900, and the Relocation 
Program in 1948, just to name a few. These are a few examples of the physical removal 
of Indian people from their families, communities, ancestral homes and customs.  
How I’ve changed through this Process 
 Many Indigenous scholars guided me through my journey of this research study. I 
found it important to include this section to reflect on Shawn Wilson, who said, “If 
 105 
 
research doesn’t change you as a person, then you haven’t done it right.”  I experienced 
much internal push and pull throughout this process. First, I had to decide what this 
dissertation would be about which meant reviewing the literature of American Indians in 
general and my own people, the Yavapai-Apache Nation.  The result of this review 
informed and guided the methods that followed and the various intricacies within those 
methods. Thankfully, I recorded these thoughts and observations of triumphs and 
challenges, some that I will discuss here.  
 Research and writing this dissertation was in many ways difficult because the 
nature of the history of American Indians and specifically, the Yavapai-Apache Nation. 
This research study allowed me to dig deeper into the history of the Yavapai-Apache 
Nation revealing personal feelings of guilt and great pride.  Feelings of guilt emerged as I 
came to the realization that my late grandfather had so much to share. I uncovered some 
stories and quotes from him while writing the dissertation that made me proud to be his 
blood, but also sad and frustrated that I did not take the time to listen and learn more from 
him while he was alive. I am forever grateful that he witnessed my undergraduate 
convocation and shared his words with me to always, “remember where you come from.”  
I am proud to be his blood and I honor him, his achievements and teachings in this 
dissertation.  
This dissertation has also led me to continue to learn more about my family and 
our history. My grandpa was raised by his grandmother and he was a fluent Yavapai 
language speaker. He also attended Phoenix Indian School and later, Lamson Business 
School in Phoenix. I also learned he and my grandma participated in the Relocation 
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Project and briefly moved to Chicago, to seek employment and job training; however, my 
grandma did not like living there, as it was crowded and loud. My grandma attended 
Catholic boarding school in Laveen and only went to school as far as eighth grade. One 
very interesting link to our past that was uncovered within the last 10 years is the military 
history of my great-great grandfather, Archie McIntosh, and his brother, Donald 
McIntosh. Archie McIntosh, who was of Scottish and Chippewa descent, entered the U.S. 
Army as a scout in the 1850’s. He came to Arizona in 1871 with General George Crook, 
served as a scout and guide for the army at San Carlos and participated in Crook’s last 
campaign against Geronimo (Szasz, 2000). One of Archie’s children, Donald, attended 
Carlisle Indian School in the 1890s and eventually returned to San Carlos to serve as a 
tribal judge and councilman.  Archie’s brother, Donald McIntosh, was an officer who 
fought alongside General Custer in the U.S. 7th Cavalry Regiment and was killed at the 
Battle of Little Big Horn in the Montana Territory. This information became known as 
we examined our family tree for a school project for my daughter. So imagine that while 
I am researching and writing about the major atrocities against Indian people, my very 
own ancestors were part of those who committed them. What has resulted is my own 
pursuit to learn more about my family and our history. Furthermore, I will share those 
stories and what I know more openly with my own children and encourage them to seek 
answers from our elders.  
 I recently participated in some of the events during the Yavapai-Apache Nation 
Exodus Day.  This day the community comes together to commemorate the removal in 
1875 to San Carlos and return of the Yavapai-Apache people in 1900 to the original 
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homelands in the Verde Valley.  The day started with prayer and blessing at sunrise at 
Boynton Canyon near Sedona. I was present for the Commemorative Walk with 
community members from the Veterans Memorial Park to the Cultural Resource Center. 
Medicine man, Manuel “Speedy” Cooley Sr. sang Apache songs and the walk led to the 
Cultural Resource Center where we met the Spirit Runners.  The Spirit and Exodus Run 
also commemorates the return from San Carlos to the Verde Valley, in which individuals 
run relay style either from San Carlos, or from the junction of highway 260 near Payson. 
It has been five years since I attended the Exodus Day event and I feel like this year was 
especially meaningful, given the greater understanding I now have about our history. I 
must admit I was overwhelmed as we got closer to the Spirit Runners. I was thankful to 
be there with my mom, brother and two younger children. I explained the meaning 
behind the day’s events to my children and as we walked and listened to the songs, my 
son asked if there was singing during the original treks. As we approached the runners, I 
felt so proud to be present, with my family and the community members, celebrating our 
survival. 
 Engaging in research about my people, speaking with those from the community 
and acknowledging that there is so much for me to learn leads me to revitalize my own 
identity as a San Carlos Apache, Camp Verde Yavapai and Navajo woman. My children 
are getting older and more curious about our ways. I am responsible for passing 
knowledge about our families and encourage them to be proud of where they come from. 
This dissertation allowed me to connect to the past, present and future. We are 
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responsible and capable for shaping the future. This is how I have changed and move 
forward from this point on. 
Implications for Research with Indigenous People 
 Although the primary purpose of this research study is to draw attention to an 
alternative response to historical trauma, this endeavor may also inform applied efforts. 
Foremost, it is important to note that the process and the examples of the co-researchers 
in this study are not representative of the Yavapai-Apache Nation as a whole, nor 
applicable to other individuals or cultures. Additionally, this process is not a singular 
source of resilience for the co-researchers; however, I do see it as fundamental. 
Research with Indigenous communities must focus on strengths and celebrate our 
survival. The assumptions of American Indian historical trauma research are often 
presented and accepted as if those who experience historical trauma are prone to 
dysfunction or psychological or social distress. While it is important to address the 
problematic behaviors of Indian people in order to figure out how to heal, we also must 
address what is working in order to continue healing. Such expressions of strength will 
not mirror the co-researchers’ in this study’s process specifically; however, attempting to 
redirect, focus on or narrate what went right has merit. Some individuals may find that 
the current generation may be unwilling to adopt narratives of survival, claiming that is it 
too late. However, this approach still holds value for transmitting the experiences to 
future generations (Gottschalk, 2003). Some of the co-researchers shared stories of 
trauma within their grandparents’ lives and how that trickled down to their parents. In all 
instances, it was their parents who made the decision to not allow their children, the co-
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researchers, to experience trauma. Because of this study’s focus on the strengths of the 
co-researchers and families, we are able to highlight stories of survival.  
I draw back to my decision to pursue a doctoral degree after two years of direct 
practice experience, and that was to help my people in a different way. I wanted to 
become an Indigenous researcher to seek and honor the knowledge of my people. 
Research with Indigenous peoples must be conducted in a way that is respectful and 
honors the knowledge of Indigenous communities.  As we approach research in this way, 
new knowledge forms and more questions are addressed through an Indigenous lens. 
Researchers can help facilitate healing from cultural knowledge held within tribal 
communities. In doing so, cultural knowledge informs research design and community 
engagement. For example, the co-researchers in this study were aware of their own levels 
of cultural identity and acknowledged the need for healing through community cultural 
revitalization. They know the power that cultural identity holds and moving forward as 
community aides in their survival.  
This study is the first of its kind with the Yavapai-Apache Nation and marks a 
great starting point for engaging with community members and talking about the survival 
of our people. Although these findings add to the literature on the Yavapai-Apache 
Nation, their perceptions of historical trauma and factors contributing to their well-being, 
continued research is needed in several key areas. While several important factors are 
identified, it is very likely there are other factors not captured in this study. Similar 
studies with other Yavapai-Apache Nation members may generate additional findings 
that help illustrate a more complete picture of YAN life. I would certainly be interested in 
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the perception of historical trauma among different generations within the same family, 
or different generations within the same community. In addition, as we are further 
removed from knowing someone within the family who attended boarding school, or as 
those stories are no longer shared within families, does HT manifest in the same ways? 
Future research with YAN families could bring greater clarity to these generational 
differences and their effects on individual functioning and family relationship quality 
across the generations. Ultimately, additional research of historical trauma and the 
strengths of Indian people have implications for improving the future for all. 
 Briefly discussed in chapter four, I renamed the research method steps used in this 
study. Rather than identifying and describing the study with the terms recruitment, data 
collection, data analysis and findings, I employed the phrases, Making Connections with 
Knowledge Makers, Gathering Knowledge, Honoring Knowledge and Sharing 
Knowledge. I created these descriptions to honor and respect the co-researchers and most 
importantly, the knowledge they shared in this study. Through this process of renaming, I 
recognize the knowledge of the co-researchers as a legitimate source of data. 
Furthermore, the phrases show honor and respect for the co-researchers. As I was 
working on these chapters, it did not seem right to use the clinical and detached terms of 
recruitment, data collection, data analysis and findings. The phrases I applied are very 
fitting to this study and process and I am proud to contribute this to the growing literature 
of Indigenous Methodologies. 
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Implications for Yavapai-Apache Nation  
This study has helped illuminate some of the factors that contribute to the well-
being of Yavapai-Apache College graduates. Understanding this experience of trauma 
may help create awareness of this phenomenon of historical trauma. This study points to 
the ways healthy family relationships, cultural identity, and positive community 
contribution help YAN members seek positive educational outcomes and thwart the 
pathological effects of historical trauma.   
At the onset of my PhD journey, the purpose of this study was to aid in the 
development of a historical trauma intervention or a component to be included in other 
types of interventions. While this still is a goal of mine for the future, I must 
acknowledge the needs of the community echoed by the co-researchers, which is the 
revitalization of culture. The co-researchers talked about the current efforts of the 
Yavapai-Apache Nation for passing on and revitalizing Yavapai and Apache culture, 
such as classes and community events. The co-researchers also acknowledge that while 
these are well intentioned, it is not enough. This is consistent with the notion that 
Indigenous community education requires innovation and creativity in design, distinct 
from attempting to transplant Indigenous knowledge and practices into the classroom or 
to ‘teach culture’ for an hour or two. Furthermore, the greatest factor that resonated in all 
the stories shared was the importance of family. The co-researchers identified their 
family and parents as the source of their ongoing success. The parents instilled and 
passed a resilient narrative to the next generation which ultimately helps future 
 112 
 
generations make sense of their past and gives them strength and knowledge to overcome 
discrimination and educate others. 
Given the positive influence one’s family can provide and the loss of culture 
identified by the co-researchers, it appears that bridging the gap of culture and family will 
contribute to increased intergenerational discussion of past events, sharing of cultural and 
family stories, and promote collective healing for past, present and future generations. 
Community cultural revitalization efforts should be intergenerational; include teachings 
on traditional stories, beliefs, and practices; address historical events in culturally 
appropriate ways; and facilitate communication and interaction between elders, parents, 
and youth about past and present conditions and family dynamics. Traditionally, one 
cannot separate oneself from the influences of the ancestral suffering and if one heals in 
the present, one can go back in time and heal the suffering of the ancestors (Brave Heart, 
Chase, Elkins, Martin, Nanez, & Mootz; 2016). Elders are grandparents, role models, and 
leaders who retain a community’s historical memory and their knowledge is of major 
importance in understanding how to provide for the community. Including elders and 
their perspective is crucial for the development of cultural revitalization efforts and 
healing historical trauma.  
Research Study Limitations  
 One important barrier to address in conducting research with American Indian 
communities is the high level of distrust that exists among American Indian people to 
anyone asking questions (Duran & Duran, 1995). Due to the colonizing techniques of 
anthropologists and social scientists, distrust may still exist with an American Indian 
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researcher. Awareness of this potential limitation was necessary and guided the interview 
process with significant attention given to building trust. I took extra time to allow the co-
researchers to know who I was and why I was interested in what they had to share. 
Looking back, I was very fortunate to sit down and talk with each co-researcher.  
Another limitation to the research study was obtaining sufficient participation. 
Although a large concentration of tribal members reside in the five YAN tribal 
communities, it was also important to acknowledge, that like myself, many tribal 
members do not reside on the reservation. In fact, the recruitment activities and 
information for this study did not reach potential participants who reside off the 
reservation. Moreover, it could be that employment opportunities for those with a 
bachelor’s degree are scarce on the YAN reservation and surrounding area. I recognized, 
after the first round of recruitment activities that participants for this study resided in 
other places than the YAN reservation and made accommodations for those with 
modifications to the IRB application, which allowed for telephone or video conference 
interviews. However, I did not recruit or schedule interviews with any participants who 
resided outside of the Verde Valley. A few did reach out via email and phone call, but for 
various reasons they did not schedule an interview.  
While not quite a limitation to this study, more so a limitation to the Yavapai-
Apache Nation is the lack of a tribal research review board. Within writing this 
dissertation, I came across one other dissertation conducted with the YAN. Upon review 
of that dissertation, I was very pleased to learn the study was conducted with major 
involvement of the community at all stages. As I worked on my proposal and 
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presentation to the YAN Tribal Council, I thought about the potential harm to the YAN 
through research. This has prompted me to include the development of a research review 
board in my future work with the YAN, to help protect the YAN and its members.  
Conclusion 
 This study explored the impact of historical trauma in the lives of Yavapai-
Apache Nation members who have acquired a Bachelor’s degree.  Chapter Two 
presented a brief historical overview of federal Indian policy, which is necessary to 
understand the development and operation of the contemporary Indian legal system.  This 
overview illustrated the continuous trauma inflicted on American Indian people by way 
of federal policy. I also provided a historical overview of the Yavapai-Apache Nation 
(YAN) starting with early life of the people, their history with the United States 
Government and a brief description of contemporary life for tribal members.  I also 
provided an overview of the theoretical frameworks guiding the study, the relationship 
between theory and Indigenous peoples, historical trauma theory, and Tribal Critical 
Race Theory. Chapter Three included the rationale for the use of Indigenous research 
methods and a discussion of Indigenous knowledge and relationality.  Chapter Four 
presented the stories shared by the co-researchers and the themes that emerged from 
those stories. The co-researchers shared stories about positive family relationships, loss 
and revitalization of cultural identity, the effects of family and tribal history, and ways in 
which they contribute to the survival of the Yavapai-Apache Nation. Finally, Chapter 
Five provided an overall discussion of the analysis, themes, personal reflections and 
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implications for research with American Indian communities and specifically, the 
Yavapai-Apache Nation. 
The stories and knowledge shared in this study add to the emerging body of 
literature on American Indian experiences of historical trauma and healing. I am proud to 
acknowledge that this study is the first of its kind with the Yavapai-Apache Nation. I 
honor my people and all Indigenous communities by sharing the voices and stories of the 
co-researchers.  I honor the Yavapai-Apache Nation by sharing the stories of our history 
within this study.  Lastly, I honor my family by sharing our stories for future generations 
of researchers, hopefully, more from Indigenous communities. This is one small step that 
I am truly honored to be a part of in celebrating survival and healing for my own family, 
community and Indigenous peoples.  
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TELEPHONE or FACE-TO-FACE RECRUITMENT SCRIPT  
 
I am contacting you to see if you might be interested in participating in a research 
study to identify and describe the shared cultural knowledge and beliefs in the Yavapai-
Apache community   
My name is Tahnee Baker, a graduate student under the direction of Doctor 
Elizabeth Segal in the School of Social Work at Arizona State University. I am recruiting 
individuals who are older than 30 years old and enrolled members of the Yavapai-Apache 
Nation to participate in at least two interviews: 
• the first interview will last about 1 ½  hours and will be scheduled at a convenient 
time for your schedule at a location that ensures your privacy and confidentiality,   
• the second face-to-face interview will be scheduled to review the information you 
provided during the first interview to make sure that the information you provided 
is correctly stated and to also allow you to add any additional information you 
may wish to add.  The interview will last one hour or less. 
 
The interviews will be recorded and transcribed. The recording is to make sure that all the 
important information is correctly written just as each participant states it.  If you do not 
wish to be recorded, you may request that the recorder be turned off when you talk.  The 
recording and written transcriptions will be destroyed within 5 years after the study is 
completed. To honor the stories and knowledge shared by those who choose to participate 
in the study, I am seeking permission to use your real name. However, if permission is 
not granted to use your real name, a pseudonym will be used.  Your decision whether or 
not to remain anonymous will not affect your participation in the study. For the duration 
of the study, all interview information and digital recordings will be locked in a research 
filing cabinet and stored in a password protected computer.  
 
Although there may be no direct benefit to you by taking part in the study, it may help the 
researchers better understand shared knowledge and beliefs of the Yavapai-Apache 
community and the effects of historical trauma. This opportunity will give voice to an 
experience that has not been studied in social work and has the potential to inform the 
development of a more culturally appropriate education for historical trauma.  
 
There are no foreseeable risks or discomforts to your participation.  Your participation in 
this study is voluntary.  Everyone who completes both interviews will receive a $25.00 
gift card.  
If you are interested in finding out more information about how you can participate, you 
can reach Tahnee at 520-789-6480 or by e-mail at yan.asu.study@gmail.com 
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Greetings,  
My name is Tahnee Baker, an enrolled member of the Yavapai-Apache Nation and I am a 
doctoral candidate in the School of Social Work in the College of Public Service and 
Community Solutions at Arizona State University.  
I am conducting a research study about the experiences of Yavapai-Apache Nation 
college graduates.  I have the support and approval of the Yavapai-Apache Nation Tribal 
Council and are inviting your participation in this study.  This will involve at least two 
face-to-face interviews where we will talk about your knowledge of your community 
history, family history and personal experiences.  The results of this study may be used in 
reports, presentations or publications, with your consent. 
I have included a copy of the consent form, which provides specific information about 
the study. If you are interested in learning more about participating in this study, you can 
call and/or text me at 520-789-6480 or email me at yan.asu.study@gmail.com. I will 
contact you to answer any questions.  If you should call, please leave your name, phone 
number and a brief message that you are interested in the study and I will return your call.  
If you have any questions about your rights as a participant in this research, or if you feel 
you have been placed at risk, you can contact the Chair of the Human Subjects 
Institutional Review Board, through the ASU Office of Research Integrity and 
Assurance, at (480) 965-6788. 
 
Sincerely,   
 
Tahnee Baker, MSW 
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CONSENT FORM 
 
Introduction 
You are invited to participate in a research study. The study is called “Exploration of 
Historical Trauma among Yavapai-Apache Nation College Graduates” Please take your 
time to make your decision. It is important that you read and understand several general 
principles that apply to all who take part in this study: 
a) Taking part in the study is entirely voluntary; 
b) You will receive no direct benefit from taking part in the study, but knowledge 
may be gained from your participation that may benefit others in your 
community; 
c) You may withdraw from the study at any time without it affecting your current or 
future relationship with Arizona State University. 
 
Please read this form and feel free to ask any questions about this study with the 
individuals who explain it to you. 
 
The researchers of the study are: 
Elizabeth Segal, Ph.D.    Tahnee Baker, M.S.W. 
Principle Investigator     Doctoral Candidate 
Professor, School of Social Work    School of Social Work 
Arizona State University    Arizona State University 
 
Purpose: Why is the study being done? 
The purpose of this study is to explore historical perceptions of Yavapai-Apache Nation 
tribal members who are at least 30 years old and have graduated from college and 
obtained a Bachelor’s degree.  
 
Procedures: What is involved in the study? 
If you agree to be in this study, you will be asked to do the following: 
 
1) A face-to-face interview will be completed at a time that is convenient for your 
schedule at a quiet location that ensures your privacy and confidentiality. The 
interview will last about 1½ - 2 hours. You will be asked some questions about 
information you may know about your community history, family history and 
personal experiences. You may skip any questions you choose not to answer.  
2) An additional face-to-face interview will be scheduled to review the information 
you provided in the first interview to make sure that the information that was 
collected correctly states what you said and also will allow you to provide any 
information you may wish to add. The interview will last about one hour. It will be 
scheduled at a time that is convenient for your schedule and at a quiet location that 
ensures your privacy and confidentiality.  
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Potential Risks and Discomforts: What are the Risks of the Study? 
There are no expected risks or discomforts should you decide to participate in the study. 
However, some of the questions may be of a personal or sensitive nature. You may 
choose to not answer any question you do not want to answer. If you become 
uncomfortable, the session can be paused and restarted later, if you wish to continue, or 
the session may be ended according to your wishes. 
 
Potential Benefits: Are there any benefits to taking part in the study? 
Although there may be no direct benefit to you by taking part in the study, it may help the 
researchers better understand shared knowledge and beliefs of the Yavapai-Apache 
community. This opportunity will give voice to an experience that has not been studied in 
social work and has the potential to inform the development of a more culturally 
appropriate education for historical trauma.  
 
Costs and Payments: What are the costs?  
You will not be asked to pay any costs related to this research. We want your decision to 
participate to be absolutely voluntary. It is recognized that by your taking part in the 
study, it may cause some inconvenience to your regular schedule and responsibilities.  In 
order to provide small compensation for your time in completing the survey, you will 
receive a $25.00 gift card. This will be provided when the interviews are completed. 
 
Confidentiality: What about confidentiality? 
In order to honor the stories and knowledge shared by those who choose to participate in 
the study, I am seeking permission to use your real name within the writing of the 
dissertation. However, if permission is not granted to use your real name, a pseudonym 
will be used.  Your decision whether or not to remain anonymous will not affect your 
participation in the study. For the duration of the study, all interview information and 
digital recordings will be locked in a research filing cabinet and stored in a password 
protected computer. The only research members who will have access to the recordings 
and/or transcript documents are the Principal Investigator, Elizabeth Segal Ph.D. and the 
Co-Principal Investigator, Tahnee Baker MSW. Your interviews will be recorded on a 
digital recorder to ensure all important information is correctly written just as you state it. 
interviews will be transcribed via the researchers and/or transcription computer software. 
All participants will be provided a copy of the audio-recordings of his/her own individual 
interview. The audio-recordings and written transcriptions will be destroyed within 5 
years after the study is completed.    
 
Voluntary Nature of the Study: What are my rights as a participant? 
Your decision to take part in this study is completely voluntary. And if you agree to 
participate now, you may choose not to answer certain questions, and you may drop out 
of the study at any time by letting the researcher know that you do not wish to take part in 
the study any longer. Your decision whether or not to participate will not affect your 
current or future relations with Arizona State University. If you decide to withdraw at any 
time, we will ask you if want any of the information you have provided up to that point to 
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not be included and if you would like the interview recordings erased. We will fulfill 
your stated request. 
 
Contacts and Questions: Who do I call if I have questions or problems? 
You may ask any questions you have about the research study or your participation in the 
study now, or if you have any questions later you may contact them at: 
 
Elizabeth Segal, Ph.D.    Tahnee Baker, M.S.W. 
Arizona State University    Arizona State University 
School of Social Work     School of Social Work 
411 N. Central Ave., Suite 800   411 N. Central Ave., Suite 800 
Phoenix, AZ 85004     Phoenix, AZ 85004 
Mail Code: 3920     Mail Code: 3920 
Phone: 602-496-0053     Phone: 520-789-6480 
esegal@asu.edu     yan.asu.study@gmail.com    
 
If you have any questions about your rights as a participant in this research, or if you feel 
you have been placed at risk, you can contact the Chair of the Human Subjects 
Institutional Review Board, through the ASU Office of Research Integrity and 
Assurance, at (480) 965-6788.  
 
Please let me know if you wish to be part of the study.  
 
By signing below you are agreeing to be quoted with your name in the study. 
 
You will be given (offered) a copy of this signed consent form. 
 
 
___________________________  _____________________________   
Participant’s Signature   Printed Name   Date 
 
 
INVESTIGATOR’S STATEMENT 
"I certify that I have explained to the above individual the nature and purpose, the 
potential benefits and possible risks associated with participation in this research study, 
have answered any questions that have been raised, and have witnessed the above 
signature. These elements of Informed Consent conform to the Assurance given by 
Arizona State University to the Office for Human Research Protections to protect the 
rights of human subjects. I have provided (offered) the 
subject/participant a copy of this signed consent document." 
 
 
Signature of Investigator________________________________ Date_______ 
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APPENDIX E 
INTERVIEW QUESTION GUIDE 
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 Interview Question Guide  
The focus of the qualitative interview is to let the respondent tell their own story on their 
own terms. As such, the question guide serves as a prompt, reminding the researcher of 
necessary topics to cover, questions to ask and areas to probe. Further, the sequencing of 
questions may not be the same as it will depend on the process of the interview and the 
stories that are shared. A less structured interview allows each respondent’s story to 
breathe.  
 
Demographic Information  
What was your age on your last birthday? __________________  
What is your gender?  
What is your current marital status?  
What is your current employment status?  
Tribal Information  
Do you identify more with Yavapai, Apache or both?  
Are you affiliated with any other tribes?  
If yes, in what other tribe(s)  
Do you live on the Yavapai-Apache reservation?  
If yes, in which community do you live?  
If no, what is the name of the town you live in or live nearest to?  
What is the total amount of time you have lived/worked/ in the Yavapai- Apache 
community?  
 
Education  
How do you define education?  
Has education been important to you in your life?  
Who encouraged you?  
Who supported your efforts to get an education?  
How were they supportive?  
How have you talked to your children/grandchildren about education?  
When did you graduate from high school or receive a GED?  
Where did you attend college? Graduate from?  
What was your major?  
When did you graduate?  
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Overall, how would you describe your experience as a college student?  
What kind of support did you receive while you attended college?  
What other support would have been helpful?  
Did you receive the support you needed in order to do as well as you wanted to do?  
How do you define success?  
What helped you to succeed?  
What, if anything, hindered you?  
What were your best experiences while you attended college? [Please describe them in 
detail]  
What were your worst experiences while you attended college? [Please describe them in 
detail]  
 
YAN and Family History  
What are some of the special events, activities or traditions that take place among your 
family? Among the YAN community?  
What do you know about your family’s history? About your tribal history?  
How did you learn about your family’s history? About your tribal history?  
Do you think the history of your people affect you? If so, how?  
People talk about the ‘traditional way of living’ – how would you define this? Do you 
live this way?  
What is your tribal language(s)? How well can you speak your language? 
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APPENDIX F 
A RESOLUTION APPROVING AN ACADEMIC RESEARCH AGREEMENT 
BETWEEN THE NATION AND TAHNEE BAKER, MSW, PHD CANDIDATE AT 
ARIZONA STATE UNIVERSITY 
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APPENDIX G 
ACADEMIC RESEARCH AGREEMENT 
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APPENDIX H 
OFFICE OF RESEARCH INTEGRITY AND ASSURANCE APPROVAL LETTER 
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